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INTRODUCTION 

On reading some Duddhist works tn the original 
Pall, some translations in Knglish and some indepen- 
dent!} written English books on Buddhism, 1 found out 
that old Buddhism resembled Jainism in man} points 
In order to know Pah Buddhism I went to Ce}Ion and 
sta}ed for a month in the Vid}alankara College, 
Kelani}a, from the 14th Ma} to IJth June 1932 Also 
I went to bome other famous Buddhist places to know 
the religious wa}S and customs In the College I gained 
much information on Buddhism from the Buddhist 
monk Ananda Kausal}a}ana and RAhula Sankntyayana, 
the editor of “ Buddha Char} a ’’ 

I thought It advisable to write a book in which 
I might show the similarities between the Jama and 
Buddhist philosophies by quoting passages from the 
literatures of both , so that the readers maybe convinced 
of their oneness and of their common source 

So far as I understand, the nature of Nirviliia and 
Its path as shown in the Buddhist Pali Books arc not 
different from the nature of Nir\iina and its path as 
given in the old Jain Books 

From the description given in this book, the readers 
will know that Goutama Buddha on leaving his home, 
adopted the conduct of a naked saint, like a Digambar 
Jain ascetic for some time. Afterwards he proclaimed 
his middle path in which clothes were allowed for the 
monks. But the philosophy was not changed by him 
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Whatever hteratare in Pah compiled in the 1st Century 
A D, IS available, speciall} describes internal conduct. 
Such questions as depend on inference and logic were 
not answered by Goutama Buddha to the general public, 
such as ‘what is souP, ‘what is Nirvana ‘what 
happens after death But these questions have been 
answered and descnbed in such a way that no discussion 
ma]' arise, while the reasonable men may understand 
the ansu'ers correctly, and may be engaged in making 
efforts for Ntradna 

Although the Jains acknowledge one philosophy, 
there have now been two divisions among them, 
DIGAMBAK AND SVETAMBAR Similarly the 
Buddhist Order w'as established separate from the 
Jain Order on allowing clothes to monks by Goutama 
Buddha even at the time of Lord Mahavitu, /.e., before 
Mahavira began to preach m His age of 42 when He 
became drhat and omniscient At the time of Maha- 
vira there appears to have existed some rivalry between 
them, which is proved from some Buddhist sutTas which 
do not speak favourably of some Jam Views ; although 
this, unfavourable description will be found to be 
incorrect when Jam literature is consulted properly 
and compared with the Buddhist sayings. I give bdow 
the names of some of the Sutras in which Mahavira has 
been spoken of as mgantha Ndtaputta. These are the 
instances of nvalr^' ivhich ejOsted between the Jams and 
the Buddhists at least at the time when the Buddhist 
literature was compiled m the first century AD in 
Ceylon. 
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From “ Buddha Charya” the following such sutras 
are quoted here (1) P 91. Jatila sutta (S N (3-1-1). 
Raja Presanajita of Kausala spoke to Goutama, "O 
Goutama, the Lord of Saints and Brahmans, the 
leader of saints, the teacher of saints, learned, famous, 
Tirthankara well-bononred by many people just as 
Nigantha Nfittaputta." 

(2) Page 110 Asibandhaka putta sutta (An N A. K 
2-4-5) and (S N. 40-1-9). 

“ Once the Exalted One Goutama with an assembly 
of monks went to I^<dmda, where Ntgantha Natapvtta 
was staying with a very large assembly of Niganthas 
(Jain monks) ” 

t3) Page 148. Siha Sutta (A.N. 8-2-1 2). 

“Once Lord Goutam was at Vesali, then the 
commander-m-chief Smb, a lajmian sritvaka of Nigan- 
thas was sitting in the assembly Sinha went to 
where Ntgantha Nataputta was seated Goutam says, 
“ Sinha, jrour family has been serving Nigan thas for a 
very long time, when they arrive, you should not 
refrain from giving them alms ” 

(4) Page 228 Chula Dokkba Kandba Sutta (M.N. 
1-2-4) Goutama says, “ Once I was walking on Gridha 
Kuta hill of Rajagraha and there many Niiganthas (Jam 
Saints) were suffenng' strong having a vow of ctan^m^ 
on Ra/a of Ri^igin Goutama asked, "Niganthas I 
why are you .suffenng?” Then they said, “Nigantha 
N&taputta (Jam Tirthankara Mahaviia) is all-knowmg. 
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all perceiMng. He is ai\%ays m Knowledge and per* 
ception. . . . 

(5) Page 265 Maha snkuladai «utta (M.N. 2*3*6). 

Kigantha Katiaputta has coire in Rajagraha for 

rainy season 

(6) Page 230. Chula — snkuladai sutta (M.K. 2*3*9). 

“Who are claiming to be all-knowing, all-per- 
ceiving, knowing all knowledge and perception — 1 
O Lord! Higantha Hattapatta" 

(7) Page 341. Dex'a daha sutta (M K. 3-1 *1). 

“ Thos&Nigantas told me 'Htgantha Kattaputta is 
all-laiowing. all-perceiving, havnng all knowledge and 
perception.” 

(8) Page 443. Upali Sutta (M.N. 2*2-6). 

-^t that time nigantha natiaputta with a great 
assembh' of Niganthas (Jam Saints) was roaming at 
Jsalinda— s” 

“ Lord Buddha said to Upali,” " Your .&tnilv ba£ 
been sendng the Niganthas for a very long time, when 
they arrive, you should not refrain from serving them 
W’hh alms.” — 

O Lord^ Goutam orders me to ^ve alms tc 
Niganthas ” 

A great ascetic went to where NtganfJuz Katta* 
putta was sitting.” 

(9) Page 456 Abhaya Raja Kumar Sutta (M.N. 
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' Abhajarajakumara uent to uherc Nigantha 
Nattaputta was sitting " 

(10) Page 459 Samanja phala sutta (M N 1*1 >2) 

" Some one said Ntgantha Nattaputta. ' 

(11) Page 481 Samagamasutta (M N. 3'1*4} 

Once Goutama Buddha was touring in Sakya 
country, then Ntganiha Ndthputta (Jam Tuthankara 
Mahavira) had his Nirvana at Pa\a 

Note, According to "Buddha Charja*' (505 V 
S -428). Goutama was then 77 jears of age His full 
age was 80. 

(12) Page 520. Mahapannibbana sutta (D N. 2-3 
(16-12). 

" The famous dignified Tirthankara Nigantha 
N&ttaputta.” 

(13) Majjhim Nikaja Chula Saropam Sutta 30 

^ aT?n>r 

"Ve tine bbo Gotama samana brdbmand sangtno 
gand chariyd jndtd yasasstno tttthakar aadhu sammata- 
bahujanassa seyyathidam nigantha mthpvtto ” 

“ 0 Goutama, those who have an assembly of saints 
and Brahmans, leader of assembl}, knowing, famous, 
well honoured by man} people, just as Nigantha 
Nathaputta ” 

(14) Digha Nikaya III 29 Bas&dtka Suttanta 
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"Eka samayam Bhagavd sakkesu viharati— tena 
kho pawp samayena Ntgantha Natkputta pkv&yaxn 
adh&na k&la kato hoti. 

“ Once Lord Goutama was touring in Sakya 
couniry, then Nirgrantha Nathputta breathed his last at 

. . ” 

(IS) Majjhim Nikaya mahasachchikasutta 36 

“Sachchaka Nigganthaputto-mah&vanam upasan- 
k&mi. 

“ Nigantha natha puttam v&den." 

" Sachchka, the follovver of Nirgrantha went to the 
great forest Nirgrantha nathaputra by discussion . " 

From the above quotations it also appears that 
at the time of Goutama Buddha the followers of 
Nirgrantha were prevalent from a very long time and 
that Lord Mahavira was recognized as Tirthankara 
and Omniscient. 

Just at the present time we see in India Digambar 
and Svetambara Jains following their religious duties 
side by side, but with rivalry, in the same way the Jains 
and Buddhists were living side by side, but with rivalry 
in the olden da}s 

From “ Buddha Charya ” page 577 it appears that 
Mahendra, son of Asoka went to Ceylon in V S. 190, 
when 236 years had passed after the Nirvana of Gotama 

It IS also known that either Jainism was prevalent 
in Ceylon, before this time or the preachers of Jainism 
must have gone to Ceylon along with Mahendra 



IKTRODOCTIOK 


VII 


The Buddhistic Book Maha*Vansa says that there 
were Nirgranthas at Anuradhapura in Ceylon. 

A Buddhist king was displeased with them and 
turned them away and in their religious place he con- 
structed a Buddha temple The Pah words are — 

Mahavawia chapter 33> 

tr^iT^ 

^ wrar ^u®si> ^;3?5r ^ Ta sranx ?Rn 

JTSS^ i!R?r 

**Va slto va sadd dm eka visati rdjasutam dts 
vdna paldyatitam ?figantho Gtrtndnurko palayatt maha- 
kala mhaloti bhasam ram tarn satana tnahardjd mddhe-^ 
mama mono ratha Viharam ettUa karessam ichchevam 
chmiaitadd Ddihtkam damalam hattva sayam rajjam 
akdrai tato uigganthirdmata tarn viddhanaetva maht 
pahh vihara kdrai tassa dva dasa panvent ham " 

“The 21st Raja was living (at Anuradhapura) 
a litrgranlha (Jain whether saint or layman) seeing him 
fleeing away said loudly that Maha Kala Sinhala was 
fleeing Hearing this, Maharaja Sinhala resolved in his 
mind that when his object would be fulfilled, then he 
would construct a temple here. He killed Ddthtka 
Damila and ascended the throne himself, then he des- 
troyed the shrine of Nirgranthas and constructed 
(Buddha) temple with twelve ^retiimrs.’' 
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Koie. This is said to ha\e occured about 2 cen- 
tune*! B C. 

The above statement shows that there were Jains 
along with the Buddhists in Ceylon, but th^* were not 
in good terms On reading this book it will be known 
that whate\er philosophy is described in the old Pali 
books has been explained in details in the Jain Scrip- 
tures. On consulting the Jain literature, the glory of 
the Buddhist Scriptures can be realised better. 

The prcsent-daj scholars also maintain that old 
Buddhism was somewhat different from the present 
Buddhism Some of their statements are gi\en below ; — 

I Sacred Book^ of the East Vol. XI (ISSl). 

Translation by \V. Rhjs Davids from Pali edited 

b\ Max Muller : — 

¥ 

Intro. Page XXI. “ It will be acknowledged that 
the suttas have preserved for us at least the belief of 
the earliest Buddhists — the Buddhists of India — as to 
what the original doctrines taught by the Buddha 
himself had been. 

Page XXII “The hrst record we have of the 
Buddhist Scnptures being reduced into writing is the 
well-known passage in Dipa Vansa. which speaks of 
their being recorded in books in Cevlon towards the 
beginning of the first century before the commencement 
of our era ” The date of Dipavan<^ may be placed 
about the .4th centuiy A D." 

Buddhism of the Pali Pitakas is not only a 
different thing from Buddhism a*J hithcr-to commonly 
received, but is antagonistic to it 
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Page XXXIV. No record of his actual words 
could have been preserved It is quite evident that the 
''peeches placed in the Teacher’s mouth, though formo* 
lated in the first person, in direct narrative, are only 
intended to be summaries, and very short summaries, of 
what was said on these occasions ” 

11. “ The Doctrine of the Buddha ” by C^rge 
Gnmm 

Preface page XVI “ The fixing of the Tipitaka 
in writing followed onl} a feu decades before the 
beginning of our era under King Vaitagamni in Ceylon, 
to which island the Canon bad been brought by 
Mahinda, the son of King Asoka. This definite fixing 
of the Pall Canon took place about 400 years after 
the Buddha's death " The present work sets forth the 
onginal genuine teaching of the Buddha. 

in The life of the Buddha by Edward f. Thomas, 
M A., (1927) 

Intro — Page XVIII. *' As the aothontathe teaching 
represented by the dogmatic utterances and discourses 
of the Founder were not recorded in wnting, but were 
memorised by each school, differences inevitably began 
to appear ” 

Page XXII " They (the Pali Chronicles of C^Ion) 
are corroborated in their main oat-lines by the Fuiamc 
and Jam traditions The chronological relations with 
general history have been determined by' the discovery 
of Sir William Jones that the Candagutta (Candragupta) 
of the Chronicles and Puranas is the Sandrocottos of 
Strabo and Justin, the Indian King who about 303 B.C. 

B 
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made a treaty with S^ttcits Ntcator and at whose coaft 
Megasthenes resided for some years as ambassador " 

Page 204 “ They all agree in holding that the 

primitive teaching must have been something different 
from what the earliest Scnptures and commentators 
thought it was ** 

If the philosophies of the Jains and the old Bud- 
dhists were the same with only difference in some 
external conduct of monks, especially m this that Nirgran- 
tha saints viere naked and the Buddhist monks wore 
clothes, then it is to be found out whether Mahavira 
began his preaching or not when Goutam Buddha left 
home and followed external conduct of a Digambar Jam 
Saint for some time. 

Whether Lord Mahavira had commenced his 
preaching or not it is certain that knowledge of 
Jainism was prevalent before Lord Mahavira began his 
sermon Buddha Chatya P. 481 Samagama Sutta 
(M N 3-1-4) says " When Goutama Buddha was 
77 years of age Mahavira attained Nirv&na in his age 
of 72 It IS evident from the Jain Scnptures that Maha- 
vira did not b^in his preaching before bis age of 42. 
He preached during his last 30 years It means that 
when Goutama Buddha was of 47 3 rear 5 of age, Maha 
vira’s teachings were commenced. Goutama Buddha 
left home in his age of 29 and began his preaching after 
6 years te., at the age of 35. It proves that the 
Preaching of Mahavira began 12 years after the 
commencement of the preaching of Goutama Buddha, 
Then whatever conduct of Digambar Jam Saints was 
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prevalent in India at the time when Goutama left home 
at 29 and began preaching at 35, was due to the teach- 
ing of some one previous to Mahavira. The Jama Samt 
Devasena writes in his Darsanasara that Goutama 
Buddha became the disciple of Pihitasrava Jain saint, 
who was in the line of Lord Parsva Nath, the 23td 
Tirthankara of the Jains. This proves that Parsvanath 
nourished before Mahavira. The period of 250 years is 
the interval time between the Nirv&na of Parsva and that 
of Mahavira When Mahavira was bom, Parsva had 
attained mrv&na only 178 years before. 

As yet the name of Parsva has not been found 
in many inscriptions or historical records , therefore he 
may not be taken as a historical great man , but it is 
perfectly proved that Jainism or the old Buddhism was 
prevalent before Lord Mahavira and Goutama Buddha 
began their teachings 

In my opinion there is not any difference between 
Jainism and Buddhism. Whether we speak of Jainism 
or Buddhism before Gautama Buddha we speak of one 
h^nd the same thing Gautama Buddha made easy the 
external conduct of the monks only. He maintained the 
same philosophy which was prevalent m Jainism or old 
Buddhism This fact> will be known to the readers 
ff they study these books carefully. That there was 
Jainism before the preaching of Buddha was commenced, 
will be known from some of the opinions of the scholars, 
given below .— 

P-25 I. The Itfe of the Buddha hy E. ]. Thomas 
(1927) 
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Intro. P XIV "There were gymnosophists or 
naked saints in India, but the}* Mere not Buddhists *' 

II Ancient India as described by Magasthenes 
and Arnan (1887). 

Page 104. " Philosophy, then with all its blessed 
advantages to man, flourished long also among the 
Indians, the gj’mnosophists." 

P. 103. Sarmanes called Germanes by Strabo and 
Sumanans by Parphynus, are the ascetics of a different 
religion, and may have belonged to the sect of the Jains 
or to another. 

P^e 115. ^Vhen Alexander arrived at Taxila, and 
saM the Indian gymnosophists (Jain Munis), a desire 
seized him to have one of these men brought into his 
presence The oldest of these sophists with M>hom the 
others lived as disciples with a master Daulanus by 
name, not only refused to go himself, but prevented the 
others going. He is said to have w on over Kalamis one 
of the sophists of the place 

P. 122. Socrates speaks of the soul as at present 
coniined in the bod) as in species of prison. This was 
the doctrine of P)thogoras, men in its most striking 
peculiarities, bears such a close resemblance to the 
Indians as greatly to favour the supposition that it was 
directl)' borrowed from it. There was even a tradition 
that P)-thogoras had visited India. 

III. Science of Comparative religions b)^ Major 
General J.G.R Forlong, fr.s.i;, f.r.a-SM.ai etc. 
(1877) 



ISTRODUCTION MU 

This book shous that jatnistn and old Baddhistn 
Were one and the same religion, and that this religion 
was prevalent in India and outeide of India from a verj', 
very long time and that its mflaence was impressed 
upon the Jewish religion and Christianity also 

Intro P. XIV. “The selection of these Short 
Studies has enabled us to virtually embrace and epito< 
mize all the faiths and religious ideas of the world, 
as well as, to lay bare the deep-seated tap root from 
which they sprang, viz. the crude yatism, jati or 
asceticism of thoughtful Jatis or Jinas, who in man’s 
earliest ages have in all lands separated themselves 
from the world and dwelt from pious motives m lone 
forests and mountain caves.” 

Intro. P. XIX. “ It 18 clear also that the Gotama 
of early Tibetans, Mongols and Chinese must have been 
a Jama; for the latter say he lived m the IQth and 
11th centuries B C. Tilietans say he was born in 916, 
became a Buddha in 881, preached from his 33th year 
and died m 831 5C dates w'hich closely correspond 
W’lth those of the saintly Parsva" 

Page 2. “Through what historical channels did 
Buddhism influence early Christianity ? We must w iden 
the inquiry* by making it embrace Jamism~the undoubt- 
edly prior faith of very many millions through untold 
millenmuras — ^though one little known in Europe except 
to the few " 

Page 20. “ So slight seemed to Asoka the difference 
between Jams and Buddhists that he did not think it 
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necessary to make a public profession of Buddhism till 
about his 12th regnal year (247 B.C.) ; so that nearly if 
not all his Rock inscriptions are really those of a Jama 
Sovereign." 

P. 29. From Aini-akban of Abul Fazl it is clear 
that Asoka supported Jainism in Kashmir when Viceroy 
of Ujjam about 260 B.C., as had his father Bindusara 
and grand-father Chandragupta throughout the Magadha 
Empire. Buddhism ivas apparently for about a century 
after Gotama's death thought, by all who did not trouble 
themselves with details to be a mere form of Jainism. 
Among and b^ond these millions, Asoka laboured 
assiduously to propagate his mild and kindly Jainism, 
espeaally concerning the sacredness of all life, as wdl as 
peace, chanty, and universal brother-hood In all his 
rock-inscriptions he designates himself by the favourite 
Jattuf title " Deua natn ptya,** the Bdoved of God ? 

" This then was the theory and practice of the great 
Jaino-Buddhist religion which ilounshed in India many 
centunes before and o/ter the teaching of Gotama Sakya 
Mum... .It was certainly long prior to Parsva and 
Mahavira .... Whilst India was certainly the fruitful 
centre of religion from the 7th century B.C , yet Trans 
Himalaya, Oxiana, Baktna, and Kaspiana seem to 
have still earlier developed similar religious views and 
practices ; and Indian Jams and Buddhists rlaim and 
almost histoncally show, that about a score of their 
saintly leaders perambulated the Eastern World long 
prior to the 7th Century B C. We may reasonably believe 
that Jaino-Buddhism was very anciently preached by 



Introduction 


XV 


them from China to the Kaspian . .It existed m Oxiana 
and north of the Himalayas 2000 years before Mahavira. 

Page 32. In these moves, we see how Baktnan 
faiths passed West and how in the 7th and 6th centuries 
B C. or earlier, Xalmoxis and Fythogoras were preach* 
mg and teaching like the Butha gurus of Jams and 
Buddhists. 

Strabo says "They were a Thrakian sect who lived 
without wives Their brethren the Masi religiously 
abstained from eating anything that had life." 

Homer, of the 7th century B.C. or earlier, called 
them," most just men ... livers on milk . devoid of 
desire for nches. John the Baptist, Jesus and their 
dtsaples are common examjdes of Essenik life in Asia. 

Josephus says the Essenik brethren like the 
anaent Dacae neither mamed, drank wine, noi kept 
servants, living apart. They offer no sacnfices and 
teach the immortality of the soul as do Jains 

P. 35. He (Zalmoxis) taught more than the 
Jama doctnne of the immortality of the soul. 

P 36. ” He taught .the Indian doctrmes of. 
transmigration etc. , . .and considered no animal 
should be injured — all having sonls like men.' 

P.^0. "The Savans of Alexander found Jamo* 
Buddhism strongly in the ascendant throughout l^ktria, 
Oxiana and all the Passes to and from Afghanistan and 
India." 

P. 46. Anstotle saying (about 330 B.C.) that 
I " the Jews of Csele*Syna were Indian philosophers called 
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m the East Calani and Ikshvaku or sugar*cane people 
and only Jews, because they lived in Judea These 
Jews (evidently Essenes) derived from Indian phtloio- 
pliers vaonderful fortitude tn life, diet and continence. 
They were, in fact Jaina-Bodhists, whom the great 
Greek confounded with Syrians. 

Page 67-202-193 B C. Rise of Chinese Han 
dynasty, before which say -compilers of Sui dynasty 
of about 600 AC Buddhism was unknown in China, 
so that all prior to 200 B C was Jain-Bodhism. 

From the above statements also the readers will 
know that the philosophy of the Jains and Buddhas 
is the same and that this Jain-Buddhist religion was 
prevalent in the world many thousand years before 
Christ and that the Jewish and the Christian religions 
were also influenced by it Both Jainism and Buddhism 
flourished side by side in many places There are many 
old places in India which have old relics of both the 
religions Let me enumerate a few 

(1) Sarnath (Benares) It is the birth place of 
11th Jain Tirthankar Sri Sreyamnsa Nath Still there 
is a Jam temple and Dharmsala. Jams visit this as 
a place of pilgrimage Just opposite to the Jam temple 
there is an old Buddhist stupa 

This is the place where Gautama Buddha preached 
his first sermon of middle path On excavations along 
with many Buddhist images. Jam idols are also found , 
which are kept outside the museum. 

(2) Rajagraha (Bihar) Here are five mountains 
on which there are Jam temples Here the Buddhists 
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also visit and generally they pay respect to the Jain 
images. 

(3) Sravasti or Saheth Maheth (Gonda U.P. in 
Baliampur State). 

T his js the birth place of Sambhava Nath tbe third 
Tirthankaia of the Jams. Some Jain images utere 
found here. Th^ are kept in the Lucknow Museum. 
This is the chief religioas place of tbe Buddhists also. 

(4) Ndsik (Bombay P.) Pandtdena Caves. Here 
"are many Buddhist caves nith images and stupas. 

There is also a Jain cave mth Jain images. 

(5) EUora caves (near Aurangabad, Hyderabad, 
Niaam state). Here are many caves of the Buddhists 
and the Jains side by side with their onu images. 

(6) Taxila (Rawalpindi). Here are many Buddha 
stupas and images. Some ates are found out nbicb 
appear to belong to the Jain temples. Vide Guide to 
Taxila by Sir John Marshall (1921). 

Page 7. At Jandtal a httle to die north of Kachcba 
Kota are tno conspicuous mounds, on one of which is a 
spacious temple dedicated, there is good reason to 
believe, to fire worship, and a little beyond these a gain, 
are tbe remains of two smaller stupas which may ba\e 
been either Jam or Buddhist probably the former. 

P. 68. Sircap dty — Among these buildings is a 
spadons apsidal temple of Buddhist and several smaller 
shrines bdong either to Jain or to Buddhist. 

P. 74. In several houses, is a stupa shrine occupy* 
mg in each case a court which opens with the high 
c 
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street The best preserved of these shrines are to be 
seen in blocks G and F — ^both probably of Jam origin. 
The reason for regarding these stupas as of Jain rather 
than Buddhist origin is that they closely resemble 
certain Jain stupas depicted in reliefs from Mathura. 

As far as the old literature of Jainism and Buddhism 
will be comparatively and minutely studied, so far 
there would appear similarity in theh* root principles. 
I could not read Svetambara Jam literature which is in 
Prakrit. I have compared Buddhism only with what is 
known from Digambar Jam literature. If any scholar 
will take up the task of comparing Buddhism with 
what is given m the Svetambara Jain literature there will 
appear a special gloiy of their similarity. I have made 
efforts to write this only with the view that the research 
scholars of philosoph}' in the world may be able to 
recognise their oneness 

With my scantj knowledge I have dealt with the 
subject with a pure heart; if there should be any 
mistakes the learned maj' kindly inform me of them ; 
for which I shall ever be grateful to them. 


Saugar C. P. 
24--ip— 1932 


BrahMACHARI SlTALPRASAD JaIN, 


Chandavadt, Suraf. 
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JAINISM AND BUDDHISM 

CHAPTER I 

Nirvana, Moksha or Liberation 

•THE meaning of the word Nirvana is evtinction. 
^ while the word Moksha means “ liberation." Ex* 
tinction of the mundane condition is Nirvana, and 
liberation from the same is Mokxha. Both the terms 
thus contain and express the same idea. It is gene* 
rally supposed that Buddhism preaches the philosophy 
of “ transitoriness " or “ destruction , " that it does not 
believe in the indestructibility of the soul or in the 
permanence of Nirvana It is this supposition which 
has led to' the general notion that the word Nirvdfia 
means total destruction or annihilation. The old Pali 
books of Buddhism, however, show that the Nirvana 
of Buddhism is not "annihilation,” but is a positive 
condition of the soul As a result of elucidative 
discussions with -the Pnnapals of the Vidjalankar 
College, Kelaniya, and the Vidyoda}a College, Coloinbo, 
(Ceylon) and with the English*educated Buddhist 
Monk, Narad Maitrej’a of Vajrarama Bambalpitija 
(Ceylon), as well as with other Buddhist monks of 
Ceylon, I have come to know that Nirvana is neither 
annihilation nor non-existence of the soul, but that 
1 
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It IS an indescribable condition. Reljing on the des- 
cription of Nirv&na, as gi%en in the Pah books, the} 
strong!} maintain that Ktrv&na is not annihilation. 

The " Hindu Organ,’ Jaffna, (Ceylon) dated the 
19th Ma}, 1932, contains an article on the subject of 
Nirvana by. the Buddhist Monk B Anand Maitre}’a, 
Belangoda, (Ce}lon) Therein sa}s fhe learned monk : — 

Nirvana ts not notJnngnest As regards those thing's 
vhtch do not tend to freedom from sorrow, the Buddha 
vas s^ent This ts because hts only atm was to lead 
the suffering vorld to real happiness. Ntrodna fs 
holiness. Though it ts neither this nor that, Ntrodna 
fipt nothingness, yet it is a third posstbtlity." 

In “ Buddhist \\’iMom, The mj^sterj- of the 
self" Geotge Gnmm (Munich, Germany, akademi- 
estrasse 19/11) sa}'s — 

“ It is charactensltc of modem materialism to have 
chosen the first altemativej ijuat of absolute annihila- 
tion, despite the Buddha*s repeated assurances that he 
does not teach aniUhilation, but on the contrary, shous 
a liiay to the Imperishable, the Deathless " (Page 86). 
Again he sa}s — 

“The Buddha further explains and teaches that 
extinction applies onlv to the three “flames" of 
lust, hate and delusion (the three kinds of thirst for 
sensation) and for this reason he defines Nibbdnam, 
the goal of sainthood, as Tanha Nibbdnam, literall}, 
the extinction of thirst. The hoh life with the 
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sublime one is Ined for the extinction of craving.” 
(Page 57 ) 

In Majjhima Nikdya Bhaya Bhatrava Sutta 4th, 
in the Pah language, we find that Gontam Buddha 
has shown how he advanced himself and then declared 
that Nirvana is not extinction, but is a blissful 
condition The Pah text is — 

* ” So euim samahtte dhttte pansuddhe panyoddte 
anangame wgatupakkilese midubhute kamntamye thtte 
amjjapatte dsavdndm Hhaya ndndya chttam dbht- 
ntnitattustin so • — tyaw dnkkbatitt yathd ^hutam 
abhannasttn ayam dukkhasamadayott yathahhutam 
abitannamt ayam dukkha ntrodho ti yathabhutam 
abhanna^m, jyam dukkha mtrodha-gatmnt pahpada H 
yathabhutam abhannavm , tme dsava tt yathabhutam 
abhannasttn, ayam dsava-wm.idayoft yathabhutam 

tmuipr 
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ttbltefMUzsttn, ayam asaia^ntrodho H yafhabhafam abhan- 
ttastm, ayam asata-nirodha-gamiiit patipada ti yafha' 
bhutam ahhannamm; tassa me evam jdnerto ecani 
passato katnasavapi chittam vimvchchttha vtmuHasmtn 
vimuttam th nanam ahosi ; khina jdfi, vustfam brahm- 
ckariyam, katam haraniyam ndparam iffhatlhayali 
abhannastm, ayam kfto me hrahmana rafttya pachhhne 
yame tamo vihato aloko uppanno, yatha tarn appamat- 
tassa dtdpino pahitattassa viharto" 

An English rendering of the te\t ^^ould be a« 
foUo^vs. “ Having thus pacified the mind, purified 
It, made it dirtless, having got nd of misenes, having 
become blissful, having brought the mind undei 
control, on the destruction of dsavd^ or impure 
thoughts, I realmed thus;— It is misery', its tme 
ngi'ure is known ; it is the cause of miserv. its true 
nature is hnoini; it is the preventing of misei>', its 
true nature is knonn; H is the way leading to 
prevention of misei^', its true nature is knowm : 
these are the dsavds, now truly known, these are 
the causes of dsavds, now truly known ; this is the 
prevention of dsavds now truly known ; this is the 
way of prevention of dsavds, now truly known. When 
thus I knew, and thus I realised, thorght activities 

fiiTof grtlfir ; ^foiT 
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of desire left m} mind, I became free from desires 
It was realized by me, that my birth is destro>^, 
m} chastit}' is fulfilled, whatever I had to do I had 
done, nothing remained for me to be done. Thus 
1 knew In this wa} 0 Brahman, I procured this 
third knowledge in the last quarter of the night 
Then ignorance fled aw a}, knowledge appeared, darkness 
was removed, the Light burnt forth, just as is possible 
to a wandering monk who is free from carelessness, 
IS alert and absorbed in meditation of the Truth" 
The above description shows that when the 
thought of Nirvana, full or partial, is awakened, 
knowledge shines forth, desires cease to be, the 
louses of impure thought actmt} or daavds are 
removed It further shows, that Nirvdna is not 
extinction, but a blissful condition, free from attach* 
meat gnd full of knowledge 

The words dsava and apramatta found here 
frequently occur m Jam Literature, where lust, hate 
and delusion are induded in the term dsavds, and 
It IS stated that a moiik without carelessness is 
capable of being liberated 

In “ Samayasara," the Jam Saint Kunda-Kunda- 
charya, saj’s in the chapter on Jaavd — 

*Rdgd dSsd miliSya dsavd nattht sammaduthisa, 
Tahma dsdva bhdv&na, vtm hedu napackchaya hbnfi 

^ gf anw i 
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Lust, hate and delusion, impure thoughts, causing 
the inflou (of karmas) are not found in a right- 
heliever therefore in the absence of these Inflon- 
causing thoughts, the material karmas, in existence 
with a soul, can never be the cause of bondage.” 

The Jam Saint Kula-bhadra'&chana sajs in his 
“ S&rasamuchcha}'a ” . — 

* Jnan bhdvanayd sikfd nibhtttemniardimana. 
Apramatfam guftam prdpya, labhanti httamdtmanah 

“Those who are engaged in meditation of tnie 
knowledge come to know the inner self, and having 
got nd of carelessness acquire the goal of the soul ” 

Majjhma-ntkdya, satupafthana suttam (the tenth), 
describes four kinds of concentrated meditations as 
helpful to Ntrvdna, (1) meditation upon the transi- 
tory and impure nature of the body, (2) indifference 
to pleasure or pain, (3) meditation lor getting nd 
ot lust, hate and delusion, and for acquisition of 
non-attachment, (4) meditation on the different natures 
of things, such as, upon the nature of the causes 
of troubles and dsrava, upon the nature of the 
impurity caused by sensual enjoyment, and upon 
the nature of self absorption. In the last part of 
this Sutra, the folloiving words show the result of 
such meditations. 

3BWW gor sn«r, ferU Ti wq : li ii 
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* “ YoAt kochi Bhtkihuve urn cliattarb satt-^attM- 
iti evam bhdveyya sattdham, tassa ditotmtam ^lanam 
amataram phalam pahkattkham dtttbe xa dhamme 
Anna, xatt va upddht me andgdmttd evam ayam 
bhtkhhuve ntaggo sattdnan vtsuddktya saJiapandda^ 
vanam samatikkanuiya dukkha-domanassavatn attha- 
gamdya ndyassa adhigamdya, ntbbanassa sachchhtkm- 
yaya yadtdam chattaro satipaftkanatt, tit yam fain 
xuttam lyametam paftcfudia vuttanti tdamavocha 
Bhagatca, attamand ft bhtkkUu bhagavato bhdattam 
abktnandiintt. 

“An} monk who thus dwells upon these four 
meditations even for sei'en da}s, will achieve either 
of the two results he may realise^ Nirvana whi|e 
residing in this bod} or if the practice is deffective 
he will not suffer transmigrations. 0 monks' This 
IS a wa} for punlication of beings, for removal of 
sorrow and weeping, for freedom from miser}' and 
impure mind, for realization of Truth, for direct per* 

aitq i i T ff Waw re g a t qnilW 
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ception of ^firvdna — such are these four meditations 
They should be beheved in as stated So &poke 
the Lord 'file monks greeted the saying of the Lord 
with joy " 

The above statement clearly shows that Nttvdna 
IS not annihilation but is self-realnsation It is the 
direct perception of the self, it is full and complete 
pure thought activity 

Majjhtma-iukdya, Mtdapanydya suttg, 1st 
This sutra says — am apart froiji all woridly 
objects ” It removes delusion. The following extract 
from it will show that Ntrvdna is something posi* 
tive, not annihilation 

* Y opt so hhtkkJiav^ dhtkkhu ardham khimsavo 
vttsUava katakaramyo olvtfahharo anitppatta sadattho 

amnr sr^- 
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partkklun<d)haui sanyojano ^mtnad anna vimutto sopt 
pathavim pathaoito abhtjanah pathamm inett na 
mannatt apaw tejain tne na mannati , tarn 
htssa hetu khaya moltami vifantohatta Tathagatopt 
bhtkkhave araham sainma sambuddlto pathvtm pathavtto 
abhijanatt pathavtm me U na mannah tarn ktssa 
hetu nandt dtikkhassa inutam tt tn udtfoa bhava jatt 
bhutassa jara-marananh, tawtadih bhtkkhave Tathagafo 
sabbaso tanhanain khaya niraga ntrodha chaga patt- 
mssagga antdfaram saiivna sainbodhm abhtsambuddJfoh 
vadanuh-tdamavQcha Bhagava, attamanate bhtWm 
Bbagavato bhasttam abhuwnduntu 

“ 0 Monks ' The monk who is wor&hipful, who 
has destrojed dvivas, is fully chaste, has done what 
had to be done, has thrown away the burden, has 
attained truth, has destro>ed the bondage of birth, 
has become nghti} learned, is non-attached, knows 
earth to be earth, and does not maintain that earth 
to be his own In the same way, he knows water 
as water, fire as fire, he does not maintain that 
Water is his and fire is his Because be has become 
delusionless, on destruction of delusion In the same 
way, Tathagata (Gotam Buddha) is also worshipful, 
has right knowledge, he also knows earth as earth, 
he does not maintain earth to be his own He 
knows that Thirst is the root-cause of misery Be- 
coming is cause of birth The living being suffers 
old age and death ” 

i 
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" 0 monks • This is the reason whj' Tathagata on 
destruction of ail thirst, being non*attached from it, 
having prevented it, having removed it, being freed 
from It, becomes the right knower, having gained 
the highest right knowledge. Thus I aay. The Lord 
spoke thus The monks greeted His saying with joj ' 
The above statement refers to one who has 
acquired the liberated condition, even when residing 
in the body. The words Arahcuito, kkittasrava, 
vitamdlut, are found in Jain Literature also The 
qualities of ardhania, have been described b> Nemt- 
chandra, a great Jain Saint in his work “ Dravj'a 
Samgraha ’ as below . — 

* Nattha chadu ghdikaitiino dat/mna sulia vdna 
vtriya maio, 

Stdia dehattho appd suddho artho vtchmttjjo. 
“The soul which has destroyed the four des- 
tructive Karmas, Knowledge-obscuHOg, Conation-obs- 
curing, Deluding and Obstructing Karmas and has 
attained infinite Conation, infinite Knowledge, infinite 
Happiness and infinite Power, is residing in a fine bod) . 
and IS pure He should be meditated upon as arahanta 
The Jam Saint Amntchandra-acharja in his 
Tattvartha-sara, uses an expression similar to khind 
srava 


(35^5^ W B 
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^ Jqnatah pasyaiasthordltvatn jagat barimyatah 
ptinah, 

Ta^ya bandhaprasango aa wndsarva pan 
ksaydt 

“ On the destructton fii ail the dsavas, one who 
knows and sees the world does not become liable 
to bondage" 

Vifamoha, which means the same thing as 
kshtnamdha, is used by him m Samayasarax — 
Jtdnmdhassa du jaiyS khtno moho havtjja 
<idhu8sa 

Tatyd dv^hhina mSho hhamadt m mchchhaya 
vtdtlhtt\} 

"When delusion is destroyed m a samt w'ho 
has already conquered delusion, then he is called 
delusionless by the knowers of reality." 

Majjhtma-wMya, Ariya-panyesana suttam •26. 
This sutra show^ that Goutam Buddha on leaving 
home had the compaii}' of Alara Kalama, Uddaka 
Ramputta and on reaching {/rttvehr he attained know- 
ledge The last part refers to NtrvSna, which he 
searched after. 

- snsfT. ssu i 
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* " Nibbdnam panyesdmnam ajatam amittaiant, 
yogakkhemam, nthbdnam ajjhagamam, ajaiam, aiyd- 
dhtm, amatam, ashoikam, asanldtttham, adhtgatb Mw 
me ayam dhammo gambhiro, diiddaso, dttranuiodho, 
santo, pauito, ataMax-acharo, tttpuno, pandtfa 
vcdaiuyo" 

"That Nirvana uhich is to be searched aftei, 
IS uncreated, unri\'allcd, realizable through concen- 
tration, free from oldness, devoid of diseases, death- 
less, sorroivless, painless I have reall> known this 
nature of it. It is deep, hard to see, peaceful, 
highest, beyond Argument or logic, and realizable onl) 
bj the highlj learned*’ 

In the face of the above statements about 
Nirvdna, how can it be taken to mean e\tinction. 
Reallj speaking Nirvana is the pure essence of the 
soul which IS uncreated, immortal, realizable through 
concentration, and cognizable by itself. 

Majjkm Nikdya, Mahdmdlmnba Sutfam 64. 

1 " So yadeva tattha hoh cedandgatam sannagatam 
•saiikharagatam vhinanagatam te dhamim atuchhto 

arat, awpj, 31^, . srfWr 
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dukkJio, rogalo, gandato, <iaUato, aghato, abadhato, 
parato, pahkato, sunnalo, anatlatto, samanupassati so 
teitt dbammhi cJntlain pffhvapett, so tdit dhammehim 
cIttHam patavapetva amatdya dhatuyya chiffam upa- 
saidiali . Etam santam etam pamtam yadttam savta^ 
sankharasanwttho sawupadhtpaitmssago tanha-khayo 
itrago wrodho mbbananti so tattba thilo dsavdnam 
khayain papundti " 

“ Hti sees the natiire of feeling, perception, 
contact and (impure) consaousnessastransitor}, painful 
diseased, wounded, pricking, demeritorious, miserable 
and fofeign, and finds himself free from them. He 
removes his mind from them Being thus unattached, 
he Carnes his mmd to the immortal That Ntrvdna 
IS peaceful, highest, where all contacts are dissolved, 
where all defects are removed, where thirst is des- 
troyed, non-attachment has nsen, non-self is pre-- 
v®«ited — that is Nirvdna. He who is absorbed in it 
destroys dsavas” 

"The Word of the Buddha” bj Nyava tiloka 

^ 

1 ^ ^ ^ ^ fk 
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Mahathera Buddhist monk of Dodundaw'a (Ceylon) 
late Professor Tokyo University, Udftn 8 varga, des- 
cribes Nirvana thus* — 

“There is an unborn, unonginated, uncreated, 
unformed. If there were not this unborn, this un- 
onginated, this uncreated, this unformed, escape from 
the world of the born, the onginated, the created, 
the formed, would not be possible But since there 
IS an unborn, unonginated, uncreated, unformed, 
therefore is escape pc»sible from the world of the 
bom the originated, the created, the formed.” 

The Pall text is as follows — 

* AUht bhtkkhaoe ajdtam abhiUam akatam asait- 
khatam noched bhtkkhave abhavissa ajafam abhntam 
akatam asankhatam na via jdtassa bhiitassa katassa 
lankhatassa mssaranam pajnaya, yasmd cha kho 
hktbkkave attht akatam abhiitam akatam asankhatam 
tama jdtassa bhiitassa katassa sankhdtassa mssara- 
»am pajadydh. 

This dearly shows that Nirvdna itself is such, 
or there is some thing in “ Nirv&na " condition which 
IS uncreated And it cannot be anything else than 

* “ arihi arait ^ ^ 

BRIT* anajj sri;? sir- 
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& pufe soul. When all the impure thought acttvitie^ic 
are removed, all the bodies and formations are rid 
of, all the vaned notions are gone, all the pleasant 
and painful f(v>ltngs are vanished, then that pure soul, 
devoid of all the transitoi\' and foreign elements 
remains as ever existing This is “Kirrana.” And 
this IS the belief of the Jains also. 

The learned Buddhist monk Shri Dharmananda. 
the Pnncipal of the Vtdyalankara College, Kelaniya, 
(Cej-lon), on being asked about Nirv&na declared, '* It 
cannot be said to be quite extinction or non'e.vistmg. 
There is bliss." His actual words are;— 

Sunyam veikium na sakyaft, \ukhant dta asfi, ' 
The learned Prinapal consulted a Pali Diction* 
at} and gave me a note about the different synonyms 
of Nirvana, as found in the Buddhist Pali Scriptures. 
The}- are as follows: — 

’srifff 

3^. n ” 

Mukho, spedal, Nirodhd. prevention, NibbSnani, 
the extinguishing of mundane lifi^ Dipem, island. 
Tanhe^kkkaya, destruction of thirst, TSiterm, safe 
place, Lenamt absorption, ArnpaiH, without form. 
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Saiitam, peaceful, Asanihatam, uncreated, Sivam, 
blissful, Amiittam, incorporeal, Sududdasam, difficult 
to realize, Pardyaiiam, highest way, Saranam, place 
of refuge, Ntpunam, knowledge, Anantam, infinite, 
AkkJiaram, indestructible Dukkhakkhaya, cessation of 
miseries, Atyapajjha, truth, Andlayam, highest home, 
Vixatta, mundaneless. Khima, safe, Kevala, indepen- 
dent, Apavirggo, above uorldh engagements, VinzgS, 
without attachment, Panifam, best, Achchutam 
padam, unshakeable position, Yogaihemam, realizable 
by concentration, Param, bm*ond the world. Mufti, 
liberation, Vixuddht, punt}', Vimiitfi, freeddm, Axan- 
khadltafu, uncreated substance, Sttddht, punt}, Nibbuth, 
liberation. 

Some extracts are gi\en below from ‘The 
Doctrine of the Ruddha” 1^ George Grimm, pub- 
lished by Verlag W. Drugulin, Leipzig, Germany 

“ Page 212. “ Unshakeable is m} deliverance, fins 
i\ the la'>t birth, there is no more becoming anew ” 
(Majjhima-Nikaia, page 1671 

Pages 350 — 331 “^^^lOSo once has experienced 
this state within himself, is lost to the turmoil of 
the world, even if he aga^n awakes to it . “ His mind 
inclines to solitude bends towards solitude, sinks 
Itself in solitude For to him, this is highest blessed- 
ness (M I. jiiige 330) Thus NibbSna shows itself to 
\vi eternal rest, eternal stillness (M. II page 110) The 
great peace (Angutta N. I. page 132), whose realm the 
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delivered one enters even during his lifetime, and 
which he completely realizes at death, and in which 
he has taken possession for ever of everything that 
IS true and real “ Bliss is Nibbdna, bliss is Nibb&na, 
Sftnputta exclaims (A V. page 414) Hunger is the 
worst disease; the activities of senses are the worst 
suffering Having recognised this, verily on‘e reaches 
Ntbb&na — highest Wise (Dhammapada V 203). 

Page 475. “ Liberated from what is called corpo- 
reality, Vachha, the Perfected One is indefinable, inscru- 
table, immeasurable, like the ocean ” (M 1. page 487). 

Extracts from "Some sayings of the Buddha” 
(according to the P&li Canon translated b}' F. L. 
Woodward, M A , Cantab, C^lon, 1925) 

Pages 2, 3, 4. Search after the unsurpassed, perfect 
secunt}', w hich is N ibb&na Goal is incomparable secunty 
which IS Nibbina (M. I page 170) This reality 
(Dhamma) that I have reached is profound, hard 
to see, hard to understand, excellent, pre-eminent, 
beyond the sphere of thinking, subtle, and to be pene- 
trated by the wise alone Destruction of craving, 
Passionlessness, Cessation, which is Nibbftna (D. N. II. 
jiage 312 ) 

Page 118 And i, fnend, by the destruction of 
the d&<mra have entered on and abide in that eman- 
cipation of mind, which is free from the dsava\^ 
having realized it hy mine owu super-k low'ledge even 
in this present life (Samyutta Nikaya, ii. 220). 
a 
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Page 188 Impermanent, alas, are all compounded 
things. Their nature is to nse and fall. When thej 
have risen they cease TTie* bnnging of them to an 
end IS Bliss (D. N. u, 198) 

Page 204 Nibb&na is the resort of release. 
Plunged in Nifab&na is the holy life lived, with 
Nihhina for its goal, and ending in NibbSna (S. N. v. 
217 -t19). 

Page 321. Foot-note. Nibbsna is a state beyond 
mind — consciousness. 

Page 326. The delightful stretch of level ground 
IS a name for Nibtena (S N ui, 106). 

Page 327, The destruction of craving is Nibtena 
(S. N, lii, 188). 

Page 328. Release means Nibtena Rooted in 
Xibbana the holy life is lived. 

P. 331. Pressing naught and cleaving onto naught — 
That is the Isle, tfa incomparable isle. 

That IS the ending of decay and death. 

Nibbana dor I call it. Kappa, (said 

The Exalted One), that is the Isle. (Sn. v. 1093). 

Dhammapada (Sacred Boohs of the East Vol. X 
translated by Max Muller 1881), page 33. 

Chapter 15, “ Health is the greatest of gifts, 
cententedness the best of nches, trust is the best of 
relationslups, Ntrvina the highest happmess,” 

Stttta Nipata translated by G. V. Fausbold 1881). 
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<11 ViJaj-a «Htta I 12 203 Such a Bhikkhu who 
h ?5 turned fm-n dt 5 ire and attachment and is 

j>osses<ed of undcrttindine in the world, has falready) 
j:one to the iminn't*! phcc. the unchangeable state 
of \irvara 

(2> Hemik MAnava-pulkhi iflOvSS, In this world 
(muchl has bet^n <C(.n heard and thought the destruc- 
tion 0 ^ passion and of wish for the dear objects that 
ha\c h>Ln percLAcd, O Hemanka. is the impenshable 
<tate of S’tbhixra. 

(3) Kappa-Manaip-a-pukkha 3/1093. This match- 
less i«land. possessing nothing land) grasping after 
nothing, I call Xihhjna, the destruction decay and 
death 

The PAli terms are : — 

TTsiTSHR - ^ anrnrt- rsstr igH 

Aiirchanam, ennddaair, Etamdtpam, andparam 
Sthhdnam iti r^mhrSnd, Jardnackchu parikkhayan 

(4| Pinjava Mtnava — pukkhi 26/Il-*i. To the 
insuperable, the unchangeable (Nibbt'na) whose like- 
ness is no where, 1 shall certainh' go, in this (N’ibhana) 
these will be no doubt (left) for me, to fcnov (me to be) 
n dispossessed mind. 

The Pftli terms are. — 

s! ^ w - tw 

^samhfnrn AsankHifsrn, ydssa natthi apemS kuchi 
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aAdha ganussami na meUha iankhd, eutpadhdriht 
avttachtttam. 

Vtssuddha Maggha — Path of punt} of Buddha 
Ghosh, translated P Maun Tui, Parts, I and II 

Page 57 Virtue is abstention. Volition, res- 
traint, non-transgression in regard to all things Such 
kind of virtue conduces to absence of mental remorse, 
to gladness, rapture, tranquilht} , jo}, practice, culture 
developement, adornment, requisites of concentration, 
fulness, fulftlment, certain disgust, dispassion, cessation, 
quiet, higher knowledge, perfect knowledge, Ntbhdna 

Page 248 Ntbhdna with its intrinsic nature of 
etemit), deathlessness, refuge, shelter and so on 
well proclaimed. 

Page 3J8. Nibbina is ageless (and) permanent. 

The life of the Buddha b} Edward J., Thomas M a . 
D. Litt, (19271 

Page 197 Nirvana — ^The state to which the 
monk, has now attained is the other shore, the 
immortal (re., permanent! hxed state. The word 
Nirvana blowing out, extinction, is not iieculiarlj 
Buddhistic For the Buddhist, it is, ns is clear, the 
.‘\tinction of craving. 

From lust and fn>m desire detached, 

The Monk with insight here and now 
Has gone to the immortal peace. 

The unchangeahle Kir\Ana state. 
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It IS unnecessaiA to discuss the view, that Ninana 
means the evtinction of the individual, no such view 
has e\er been supported from the texts and there is 
abundant evidence as to its real meaning, the extintion 
of craving in this life 

Page 191 Amalam Padam — Nir\&na the\ implied 
some state inconceivable to thought, inexpressible 
b\ language P N (Professor Radhakrishna admits 
the silence of Buddha and speaks of his “avoidance of 
all metaphysical themes “ . but he holds that “ Buddha 
Lvidenth admitted the positive nature of Nirvana '*) 

Sacred Books of the East Vol XLIX by P Max 
Muller 

Buddha Chanta by Asvaghosh. 

Book XIV Page 156 After accomplishing in 
due order the entire round of the preliminaries of 
perfect wisdom, I have now attained that highest 
wisdom, and I am become the alPwise arhat and 
Jtm My aspiration is thus fulfilled, this birth of 
mine has borne itself fruit, the blessed and immortal 
knowledge which was attained by former Buddhas 
IS now mine Possessing a soul now of perfect 
purity, I urge all living beings to seek the abolition 
of vviorldly existence through the lamps of the Law 

Page 157 There has arisen the greatest ot all 
beings, the omniscient all-wise arhat— z lotus, un- 
sotled by the dust of passion, sprung up from the 
lake of knowledge. 
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Page 17H When these effects of the chain of 
causation are thus one h} one put an end to, he at 
last, being free from all stain and substratum, will 
pass into .1 bUttful Ntnatia. 

Buddhist Mahatan text P II Sukhavati Vyuha 

Page 29 “ Hence, O Anand for that reason that 

Tathagata is called anutabha (possessed of infinite 
light), and is called anutprabha (jiossesssd of infinite 
splendour), amitaprabM\ (possessed of infinite bnlli' 
ahc\, asamdptaprabha (\\hube light is ne\er finished) 
a^angataprabhd (uhose light is not conditioned) ** 

Buddhachaixa Hindi by Sadhii Rnhula Sankrit- 
Muaii 1988 S V 

Pagt .10 Adittaparij’axa siitti iS N 4i-J-6) 
Defectless — realisable not b\ am other help— nirvana 
— seeing it I became disattacbed from the seen and 
the destroyable. 

I have given above some extracts about Nir\'aii,i, 
from the Buddhist works which I could lind furstudi 
r shall hereafter show that, authontatue Jain booKs 
declare nirvana to be a similar condition 

\ccording to the Jains. NiriAna is a condition of 
soul, ~ free from all bondage of Karmas, all impure 
thought activities bringing infinw of Karmas, devoid 
of all kinds of hne and gross bodies, being cessation 
of all the worldly miseries, fully blissful, peaceful, 
enlightened and eternal, without fall. 
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To show this, I piocecd to f'i\e some refereiicoi 
from authoritative Jam works 

0^ Samayasdra b\ Kunda Kund&chdrja 

II K II 

Van^ittii sawa sid'Ilie dhtroamamaJ maimamaw 
gaditnpatte, 

Vochchhdmt ^amaya-Pabwla nttnanio sudahevah- 
hhantdam 

“ I shall describe the Samai’as^ra book as uttered 
b\ saints with complete scriptural knowledge, after 
bowing down to ail the liberated ones who ha\e 
attained to a condition whidi is eternal, pure and 
unrivalled ’ 

2) Ashta-Pahuda In the same author 

sroiTr 3nor xggg’ i 

til ii ^ n 

Damwtia anantaiiana mokkho natthattha Kamma- 
handhena f 

Niruvama gimamarOdo, arahanto enao hoto 

*' The worshipful m Nirvftna is possessed of 
infinite conation, infinite knowledge, has destro\ed 
the eight kinds of Karmas and is full of imriralled 
attnbutes ' 

3B>r 4li,U| ®«r ]J00|l]|c| I 

lie oininnT? 3i|;r n \ n 
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Jara-Vdht Jantma-maranam chenjgat ganiaitam cha 
puma pavancliatt 

Hantena dina hammam hat- namnaayan Jut 
arclumta. 

“ The ^^orshIpfal has destroyed old age, disease, 
birth andt death, and wandering in the four condi- 
tions of life, as well as merit and dement, and the 
Karmas, and is full of enlightenment." 

VR TO wm i 

^ ^ II ^ II 

BhdveJi bJtdva suddliant, appd sumsuddlta nim- 
tnalam chatva 

Lahu cJumgm cJia&nam Ja% tchcliJiaya <:ds(ryirm 
wkkham 

" If you desire immediate eternal bliss, and free- 
dom from the four worldly conditions, then meditate 
upon the utmost pure ^nd defectless soul with pure 
thought activities" 

'5RTOT -Ulplfl SRjrtV ^ 1 

^ ^ II %\ II 

Jesum Jtva saJrdvo, natfht abhavo ya sabbcdtd 
Te hovU Bhtnnadeha, addJid Vachagoyar madidd 
“ They are the perfect liberated ones who are 
full of their own nature, never become devoid of 
that, quite free from bodies and are indescnbable " 

JTirff - 3rih^ OT II ^ M ^ 
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Jam Jomtina Jm-Jnaltho Jmuna anaiarayawr 
Ahhikiha manaiitantt anmamant haiat inbhdnaiii 
“Itii snini. uliii tuMOf' known 'Him— (the pure 
MHiii nali/ts Him, deeph ab<iorl)cd in 

(oticimntiDii, ‘iii.iins Xindna which i<; painless, eicnul 
ind imn\.illt<l '* 

’inn^ ^ruRToit sir 

VtTl.inr/iro Kahuhatlo, kevah vivHdhappa, 

Paramapadn paramajinn Mvamlaro wsao ndd/io 
"Tin |Hrf«rt IiIm rated one is pure, liodiless, with- 
out l)t I'liuiiitK’, ini!t.i)i ndi lit. sicruk the highest situated, 
the htghLvt rnnipiLror, hhssfull, .ind ulernni " 

Pancha tiLdya h\ the vitnc author 

rfnrorCT jN" i 

^ li ii 

Uvayatila Jhtna malidi mafigasn Jtnabliavdena 
samuxaf’ajo, 

SitiHtnumai>gaJum mMianapuram vajadi dhiro. 

" \ fearless one, who liaeing followed the pth, 
declared In the Conqueror, has subsided (and then) 
destroxed delusion, walking on the w.a) of Light, goes 
to the ntx of Xindiia” 

Xiyamawira b} the same author. 
siwiPiie' j^uumiej i 

g c w;i 4 mui fttro srorrapj ii ii 

qiR y ^ tiT ^ to i 
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TO JPOT o»flr gronfr tiR: 

TOt<^ ^^«if TO^<^i^qr%Tgri 
nn^anfTtlRrfsrsrlrg^f^f&rTOff 
^ TO tirtTO 

^ TO cT%^ lU^o II 

AbbabaJiahamamitdtya 
manovamam ^unm pdva mmmtkkam 
Ptttiaragamam Vtrahtyam mchcham 
achalam analamham (177) 

Navtdtikkham Naw sukkhain 
mvt pida mva Vijjade BdM, 

Navt mamam mvt jammm 
tatthemya hot mbbSmm (178) 

Navt htdiya ttvasaggd »ati moJid 
Vimhtyo m hidddya, 

Navt tatihd wva cbhuhd fatthevat 
havadt mbbSmm (179) 

Navt Kammam ndkammam mvt 
clitnfd tieva attamdddtn 
Navi dhamma sttbkajhfie ftaftheiat 
havadt mbbamta (180) 

'‘Nibb^na is uithoat obstruction, not cognisable 
by the senses, unrivalled, devoid of ment and demerit, 
not liable to rebirth, eternal, stead) , independent," fl77.i 
“ Where there is neither pain, nor pleasure, nor 
mfsei^t nor obstmction, neither death, nor birth, there 
only is Nirv&na.” (178)- 



Nirvana, Moksha or Liberation 27 

“Where there are not sense organs, nor any 
afflictions, neither there is delusion, nor ^^onder, nor 
sleep, neither thirst, nor hunger, there only is 
Xirv&na.” (179) 

“Where there are neither material Kaunas, nor 
am bodies, neither anxiety, nor painful nor wicked 
concentration, neither e\en good nor pure concentra' 
tion, there only is NirvAna." (180) 

Tafivtirthasiltra Untaswami. 

Bandahitvdbhdva nirjardbhydm Kritsna Karma 
Vtpramoksa ntobsah. 

“ Liberation is freedom from all the Karmas on 
account of cessation of causes of bondage and shed* 
ding off of all the Karmic matter." 

Ratnakaranda Sravakdchdra b\ Smantabhadra 
\char}a. 

ttSLWw<uiii n^^ou 
Stvamajara mantja maksaya mavydbddham 
visoka bhayasankam 

Kdsthagata sukha vtdya vibhavam vitnalam 
bhajanh darsana saranah. (40). 

“Those who are puniied in ngnt belief enjo} 
Nirv&na which is blissful, devoid of old age, disease, 
destruction, ctbstruction, sorrow, fear and doubt, and 
is pure and Tutt of the glorj of highest hnppin^« 
and ehhghtenment” 
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The introduction to Sarvartha Siddht b) Pfljja- 

p&da 

w - 0<^ ^nrHa: 
301 ararRRi^ 8 i^Pd 4 » 
ii 

Ntravasisa ntrdkitta Kama mala Kalankasya 
aiartrasya dtmanah achmtya svdbhdvika juanadt gmiam 
avydbddha sukham atyantikam avasthdntarain moksah 
“ Liberation is the extremely highest condition, 
full of unthinkable inherent attribute of knowledge 
and unobstructed bliss, of a soul which becomes, totalh 
fne from the defect of Ivarmic dirt and is liberated 
from bodj " 

Samddlit Sataka bj the same aiithoi, 

1 

Sri ii ^ « 

Ntmalah Kevala stddho %mktdh prabhiiraksayah 
Pamestht pardttnett paramdtme ivaro Jtnah. 

“ The liberated One is pore, independent, perfect, 
free, lord, indestructible, in the highest position, the 
greatest soul, the highest soul, glorified and Con' 
queror ” 

gi^a» i Pd a ?l ?tm 1 

^ ^lA ia T r gi^a^Hiwrsr n 

Muitireidnttki tasya cldtta yasydchald dhriHh 
Tasya naikdntiki muitiryasya ndsfyachald dhntih 
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" The highest Nirv&na is His nho has unshakeable 
steadiness of mind, and Nirv&na is not 'his, iiho has 
not unshakeable steadiness of mind ” 

PwttsJidrtha siddhtupdya b} Amntchandm 
/ichat^’a 



’TOlTfF? ^ II H 


Nittyatnapt itirttpalepah starupa samaxa^htto 
nmipaghdtah, 

Gaganamtva parama purusali paramapadc xphuralt 
Vtiadatamah (223). 

Kntakntyah paramapadc paramdtma sakalavtsaya 
Vtsayatma 

Paramdnanda mmagnd jiianamayo nandati 

sadatva (224) 

“ (The liberated one in Nirv&na), is alua}s dirtlcss, 
nghth hved in one’s oun nature, without obstruc- 
tion, quite pure like the sk>, the greatest soul, 
ntdightening itself in that highest position " (223). 

“ He has done what was to be done . He alwa\s 
glorifies himself in that highest position, being the 
greatest soul, penetrating to all the know able objects, 
full of knowledge and absorbed in highest bliss " 
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(10) Tattvdrthasdra the same author 

II V H 

Punyakamavipdkdchha sukhandstendnyarthajam, 
Kamtaklesik Vimohshdchcha Mokse sukha manut- 
tamatn. (49) 

Lcite tatsadraio hyarthah Kntsne pyanyo na vtdyate, 
Upanu.yeta tadySna tasmdnntrupamamsmnfaitt 
Pleasure due to a^eable sense object is enjqj'ed 
on account of the ripening of meritorious Karinas, 
vihile the Highest Bliss m Nirvana is due to free* 
dom from the miseries of karmas. There is no such 
object in the v^hole uni^^rse which can be compared 
with Nirvftna; therefore it has been said to he un- 
rivalled.’’ I 

Satnayasdra Kalasa by the same tiiithnr 

^rtirar gt n 

BandhachcKheddtkalaya daMam ntSksa tnakwyya 
mStana, 

JhUy6dy6ta sphuMa •uihajdvadha mikdnta 
Juddliam, 
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Bkdkdra svarasa bharatd atyanta gambhtra 
dhiratn, 

Purmm jadnam jvalita madiaU svasya linam 
mahmiu 

” On destruction of bondage, shines forth, Nirv&na 
which IS inoompaiable and indestructible. It exposes 
Itself eternally enlightened in its own nature It is 
purest, full of unique self produced nectar, very deep, 
contented, full of knowledge, unshakeable and absorbed 
in Its own glof} ” 

Srdvakdcltdra 1^ Sn Amitagati Achaiya. 

NdkmiMyashita pada kamatd dtrva duruttara bhava 
bhayadtdtkhatn, 

Ydti sa bhavydmitagah ramghdta tmditi madas- 
wiw nirupama aaukhyam, 

"The deserved enlightened one at whose lotus 
feet bow the assembly of celestials, attains Ntrvdna 
which is bq^ond the unbearable and deep mundane 
fears and misenes, is sinless, and full of eternal and 
unnvalled bliss.” 
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Ekatva Bhdvana by Padmanandi. 



Moksa &va sukhant sdksattachcJia sddhyam immik- 
sttbhth, 

SamsdfStratu tanndsti yadasH khalu tannatam. 

“ Nirv&na itself is Bliss, which should be procured 
by those desirous of liberation. That is not found in 
this world , what is here verily is not that ’’ 

Siddhastuti b}’ the same author. 


<»WOT& ^ ^ 



r« Stddhah paramesthino Visayd Vdchdmata’ddn 
Pnzft 

Prdyd vachmt yadiva tafkhaUt mhha^yd 
lekhya mdhkhyati, 

Tanndmapt mtidi smrttam tata ttd bhaktydtha 
vdchdlUd 

Stesdtn stotra mdam tathdpi Krttavednambhota 
itandimtmth. (29) 

"Those perfect liberated ones are not objects of 
speech ; whatever descnption is given about them is like 
drawing a picture in the skj*; but as their name ever 
procures happiness, therefore Padmanandimuni has 
has praised them on account of devotion ” 



Nirvana, Moksha or Liberation 


33 


“ Ekatva saptatt ” by the same author 

^Snt II ^ ft 

Yadavyaktainahddhandtn Vyahtatn sadbodha 
chaistu&m, 

Sdram yat sarva bastSndm namastastmt 
chtddtmane 3 

“ I bow to that pure soul which is the best of 
all the substances and can be realised by the wise but 
can not be realised by the unwise ’’ 



^RTWI^ ^152^11 II 

Vikaipormt bhaiatydbtah sdntah katvalyatmintah, 

Karmdbhdte bhaveddtma vdtdbMvesamudravat. 26. 

“The soul, on the destruction of the Karmas 
becomes peaceful and independent, being freed from 
the variety of thoughts, like a sea free from winds ” 

^ ^ II yv® II 

Samsdra ghora gharmetuKadd taptasya dehmah, 

Yantra dhardgraham sdntam tadeva kimasitalam 47. 

“ To those who are ever scorched by the intense 
heat of the w'orld, wrvdna is a peaceful place cool 
hke the snow ” 

i 

w«L « V* n 

Ntssariram nirdlambain ntssabdam mrupddht yat, 
Chtddtmakam param jyottr avdngmdtiasa gocbaram 60. 

5 
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“ (The liberated one), is bodiless, independent, 
soundless, defectless, full of* Knowledge, the greatest 
light, not tealfsable by mind, and indescnbable ” 

Apta svarupa” 

m gilPT? ^ ^ ftras ii vi ii 

JllH g»Ter: II «l II 

^hamparama Kalydnam mrvdmm idnta 
mdksayam, 

Prdptam mukttpadam ySna sa stvah 
pank^itiah 

Saraadvanda vinirmuktam sthSna mdtina 
svabhdv<yam 

Prdptam parama nirvdnam yendsau sngatah 
smrvtah 

“He IS praised as Siva, when he has acquired 
the state of liberation, which is peaceful, blissful, and 
indestructible He is remembered as Sugata, when 
he 'has attained the highest nirv&na, which is devoid 
of all misfortunes and is a natural condition of the 
soul ” 

“ Sara samwdicliaya ” by Sri Kulabhadia Achaiya. 

ft XVi « 

Jndriya prasaram rudtidhva svdtmdnam 
vasamdnayet 
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yena mrv&na saukhyasya bJtdjanam ivam 
prapatsyase 

“After having checked the spreading of sense 
desiresi have control over thyself, then thou shalt 
enjoy the happiness of ntrodna” 

(18) Tattvdttusaaana by Achatya N&gasena 

«T ^cFTOsi^wj; n ii 

?ng*r5r^ ii ii 

sncin^ ft<i«nu*idl(2iW'<r»at i 

ii h 

Atyantika svahetSryd vtsleshd /fwr kontwioh 
Sa moksahphalamHa!^ jnandddhyd ksha- 
ytkd gundh 230. 

Svar&pdvasthtU pumsastadd prakhstm bamanah 

Na bhdvo napyachditanyttm na chaddnya manor- 
tbakam 234 

Trtkdla vtsayam jneyamdtmdnam cha yathd 
sthitam, 

Jnanan pasyancha ntssishamudasti sa tada 
prabhtt 238. 
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Aiianta jnana drig xdrya vtii trisnya tnaya 
mavyayam 

Sukham dtdnubhavatyesha tatrdtindriya mach' 
chutam 239. 

Atmdyatfam nirdbddhamatindriya manasvaram 
Ghati karmaksayad bhutam yattan mSksa stikhant 
vidult : 242. 

" Complete separation of the soul from Karmas and 
their causes is Liberation ; it results in the attainment of 
pure attributes (such as) kno\% ledge etc ’* 230 

"When Karmas are destroxed, the Self becomes 
steady in its onn nature; there is neither annihilation, 
unconsciousness nor useless consciousness." 234. 

“ The Lord in that condition perceK^ and know* 
Himself and the other knouables, as they are, with refer* 
ence to their past, present and future conditions but 
remains unattached.” 238. 

"There that Self realizes the eternal bliss uhich 
is full of infinite knowledge, perception and pouer, 
is independent of sense enjoyment, free from cra\ing, 
and is never d»*stroyed.” 239. 

" The bliss in nirvana is independent, unobstructed, 
aboTc sense gratification, eternal, sprung up on the 
destruction of the destructhe Karmas " 242 

The above quotations with reference to nir^ina 
from the Jain scriptures, will clearly show, that the des- 
cription of ninAna is similar in the Jain and Buddhist 
. .scriptures 
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The Buddhistic literature describes ninana as 
enlightenment, eternal, immortal, peaceful, blissful, 
unshakeable, devoid of birth and death, out of mind 
and speech, free from Asav&s, free from craving 
unattached, defectless, painless, pure, independent, non* 
material, birthless, the highest condition, island, best, 
deep, realizable by the vise etc The same attnbutes 
are applied to nirvftna in the Jain literature also 

All defects, delusion and ignorance found in 
mundane life are completel} destrojed. Onl> the 
indestructible nature shines out From the philoso* 
phical point of view the nirvana of both the systems 
IS tile same In the Jain scriptures it is further said 
that the liberated and perfect souls go upward and 
stay on the top of the universe etemall} and their 
extent is a little less than that of the last bod) in 
the meditative posture This statement has not been 
found by me in the Buddhistic literature But the 
real inherent nature of nirv&na in both the svstems 
appears to be the same without an) difference whatso* 
ever. 



CHAPTER II 
EXISTENCE OF THE SOUL 

Although the Buddhistic literature does not contain 
an explicit description of the soul, still, if it is minutely 
searched, it will be found to contain enough to show 
that the Buddhistic conception of the nature of the 
soul IS the same as is descnbed in the Jain literature 

We have shown in the preceeding Chapter that the 
mihdna of the Buddhists is not annihilation, not total 
non-existing, but it is something positive. When it 
IS something, the next poult to decide is whether it 
IS matter without consciousness or something possessed 
of inherent consciousness. 'It cannot be 'matter; it is 
not a matenal substance devoid of consciousness because 
nirv&na is attainable only by one who has right enligb* 
tenment, through Ptajna, self analysis, or self discern* 
ment. It must therefore be a conscious substance 
Rupa (form), •tanjna fsensation), vedema (feeling), 
samskdra (contact) and vijndna (impure consciousness) 
are the causes of mundane wanderings. When these 
causes are all destroyed, what remains is nothing else 
than the pure Self or the Soul Whatever qualifications 
of the pure soul are mentioned in the Jain Scriptures, 
are the same as are in the Buddhist scriptures attn* 
buted to the state of nirv&na Nirvina is synonymous, 
identical with the pure soul. As in the Buddhist 
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literature so in the Jam scriptures also, it is said that 
in respect of the attainment of nirvana, or the ultimate 
punQ’ of the soul argument cannot find it, mind cannot 
reach it, speech cannot describe it The pure soul is 
only realizable b} the Self 

In *'Samddht Sataka" the Jain author Fuji's 
pada Snami sa}’s — 

^ II II 

Yatparath pratipddydham yat pardn prattpadayc, 
Vnmatta chestittm tanmi yadaham titrvtkaipalah 
“ The notion that, “ 1 can be knoun by the othei;^ " 
or that “ I shall make it known to others " is the utter* 
mg of a mad man like me, because ' I ’ am beyond 
thinking (I am onl} realizable b> myself)" 

In the Jain literature, the description of the soul is 
gi\en in a direct manner. In the Buddhist literature 
though no direct mention of the soul is found, it is 
desenbed m an indirect ua}, in the enunciation of 
Nirvana In the Jam Literature also indirect mention 
of the soul has been made in many places The same 
author Pujjapada Swamisajs elsewhere m “SumddAi 
Pataka ” thus 

tnjtRiT ?rjR«r ii it 

Sffrremfnydin sayyamyastimitcndntardtmatid, 
Yatktanampasyatdbhdti iaUattvam paramdtrranah 
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“ After having brought under control all the senses, 
and after a steady internal insight, whatever is then 
realized is the true nature of the pure soul" 

This worldly being grasps different objects through 
the five senses and the mind, and is plunged in delusion, 
lust and hate and is therefore always away from its ovvn 
Self. If he restrains himself from attaiding to these 
SIX organs, then what is realizable within, is nothing but 
the pure soul or the nirvana. Take the case of a man 
living in a house with six windows He always looks 
outside through one or more of those windows, but 
never looks within. If he would divert his attention 
away from the windows, and look inside he would see 
all that IS within. In the same way when one becomes 
non-attached to the six organs and attends within, he 
finds his own Nirv&na or the pure soul within himself. 
In the Buddhistic Literature, such indirect descnption is 
made with the, purpose of diverting attention from the 
Non-self to the Self. There, one is asked to relinquish 
all the causes of dsavds, i e. impure thought activities, 
to get rid -of delusion, lost and hate, to follow full 
chastity, to practise perfect concentration, to have 
perfect equanimity, to be totally non-attached, and 
to have perfect meditation. He is asked to have no 
attachment to transitory conditions which rise and fall. 
To'be non-attached to all the flittenng objects, is to 
be absorbed in (file’s own Self. 

I shall show by quotations from Buddhist Literature, 
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bow one has been advised to be non-attached to the 
other, the non-self, and to be bent pn reaching the 
goal of Nirv&na. 

Another fact which appears in the Buddhist Litera- 
ture is that It has not taken up the subtle questions 
of metaphysics, which stand on the basis of intellect 
or argument, and has avoided all controversial points. 
It has mostly dealt with matters, that may be easily 
understood by the ordinary public, so that they may 
easily understand, and try to walk on the Path. It has 
mostly described four things ; (1) What is pain ? 
(2) What IS the cause of pain ? (3) What is cessation 
of pain ? (4) What is the means of cessation of pain ? 
The utility of such description is this that the student is 
saved the difficulty of discussing different views of 
different systems of philosophy, and easily engage 
himself in following the path, with the result that he 
reaches the same goal, which would have been reached 
also through subtle metaphysics. On giving deep 
thought, he gradually understands the subtle philosophy 
also We shall take some examples from Buddhist 
Literature 

Patthapada Siitta of DtgJta Ntkdya. 7 : 9. 

' The translation and purport of \Nhich has been 
given in the Hindi book “ Buddhacharya ” see^-pag^ 
189 to 199 

Patthapada asked the following questions of 
Gautam Buddha (1) Is the universe indestructible ? 

B 



42 Jainism and Buddhism 

« 

(2) Is the universe destructible? (3) Is the universe 
finite ? (4) Is the universe infinite ? (5) Is the soul 
same as the body? (6) Is the soul another, and the 
body another? (7) Is Tathagata born again after 
death ? (8) Is Tathagata not born after death ? Buddha 
replied that these questions were not to be discussed 
Gautama says in these words, “Patthap&da, they are 
not useful; they do not lead to virtue; they are not 
causes of chastity, or self-absorption, nor do the}* bnng 
non-attachment, nor cessation of miseries, nor they lead 
to Nirvftna; and therefore I do not descnbe them” 
Again Patthap&da asks . '* What has the Lord Buddha 
described.” Then Buddha says, “Patthapida It is 
misery which I have descnbed; the cause of misery, 

' the cessation of misery, the means of the cessation 
of misery ; this I have described. Patthapftda, this is 
useful, leading to Virtue, procuring chastity or self- 
absorption, bringing non-attachment, cahsing cessation 
of pam, leading to passionlesyness, providing knowledge, 
making intellectual, and leading to nirv&na , therefore 
I have descnbed ” 

Although, Jain Literature has given a \eiy fine 
description of the substances, still it > is said that 
the description is of three kinds Heya, avoidable, 
Vpadeya, adoptable, Jneya, knowable Out of these 
three, he who is desirous of liberation, should pay his 
deep attention first to the former two. He .should 
know what are the causes of misery, and what lengthens 
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ATorldly wandenngs, and then after having understood 
them properly and without vacillation try to avoid those 
causes , and he should also know the means which bring 
destruction of mundane conditions and lead to mrodna 
and after having understood them properly and assuredly 
try to adopt those rules 

The knowables, he may try to know according 
to his common sense and intellect If any subtle 
matters are not capable of being grasped his 
understanding, he should not be sorry or uneasy on 
that account. Necessary it is to know the avoidable 
and the adoptable as Saint N&gasena says in his 
" Tattvanusdsaiia ” 

^ ii si ii 

^ 5^ II ^ II 

^ II ^ II 

Tapafrayopa tapUbhyo BItavyebyah stva sannane 

Tattvam lieyamSpad^yamH dvedhabhyadliadasau 3 

Bandho mbandhanam cJidsya heyamttvnpa 
darsttam, 

Heyamsyaddtdika sukimyor yasmadbijamidam 
dvayrrni 4 

Mobsastatkdranam chatta dtipadiya muddhntam, 

Vpadeyam sukhatn yasmddasimddvtrbhavisyatt 5 

" In order that the deserved ones uho arc afflicted 
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with the three afflictions -of birth, decay and death, may 
attain the bliss of Ntrvana the principles to be observed 
are said to be of two kinds, avoidable and adoptable ’* 3. 

“ Bondage and its cause, ate said to be avoidable, 
because these tvio are the seeds of the avoidable pain 
and pleasure.” 4. 

” Liberation and its cause are said to be adoptable, 
because from them mil arise the adoptable bliss " S 

To show what Buddhist Literature has directly 
or indirectly said about the soul, let us take a feu 
examples 

(1) Sanyukta nik&ya No. 4, page 400. 

Avdkata sanyuktam No. 10. ' 

8?^. ft qsrWm»T qf’ar* 

I sr^ar ^ TTSOTt^it 

q ftgn<a [ ^ tran^. aro ^ siBiwan# 

«i»rasef «Rrs[it^^3 
^ viqr qws St «f 

sqrqr^^. m qftsqnra^ aiwr- 

^ 3|r ®qrBt«q-^ 

^rra^ET qi ^s^q ; ^ sifswnfer sit 

^ an^ ai^IOTT ^ 



Existekce of the Soul 


45 


snf^reifirjlr 
3ifir ^ H 3!3^ 
’»n«i^3Tn^^i^r«j?aT8rsre^ 

^^?R5r «R«i^Str «TfSiRn% 

ari^r^ 3t^ ^ 

Atha Kho Bachchagatto pttribhAjaio yena bhagavd 
Unufiasankami, Upa sanka mitva bhagaca saddhim 
eammodi, sammodaniyam Kaihetn sara niyam BHisarat^ 
vaekatn antam nisidi, ekam antam nisitmo kho Bacbch- 
kagatto panbhdjoko Bhagavaitiatn etadavo^—Kim m 
Kho bko Gokmtt AUlutUdii. Evamutte BhagavA tu^i 
ohosi. Kim pana bho Gotama naUdhattdti dutiyampi 
^gavd iunhi ahosi. Atha kho Badichha gotfo pdri- 
hhSjako vtAaySsanApakkdm. Atha Kho dyasma Atiando 
o^Topcddianto Bachchhagotte patikhdjakt Bhapmahtam 
iteiavocha Km nu Kho Bhatae Bhagava Bathckha^ 
gottassa Paribhdjdkassa panhan puttham na Vyaha^ 
oham ananda Bachchhagattassa paribltdjaiassa atthaf- 
*0* Putdto samano aHhaftati Vydiareyyam ye te 
Ananda Santana Brahmattd sassada vddd tesam etam 
*oddJdm abhavissa. Aham Bachdthagottassa paribha- 
jakassa naiffiattaH pioAo samano naffhaUati Vyakarey- 
jw te Ananda samatid Brahmand Uchchiheda vddd 
****** rftfiB saddhim abhavissa, 

Ahanuihananda Badttdiha gottassa ‘^Panbhajakassa 
<*tthattaH put^ samaftd ot^aitaH vydkanyyam api tu 
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me tarn aniUomam abhacissa mnassa upaddya savte 
dhamma anattdli nohe tambhante Ahamchdnanda 
Bachchhagottassa Pardthajabasaa Natthattati puttho 
samano natthattali Vyakareyyam. Sammtidhassa Ananda 
Bachchhagottassa bhiyyo sammohdya abhavissa ahame 
ntina pubbe attd so etarhi natthiti.” 

" Once a Bachchagotta Paribrajaka'neDtto Buddha, 
met Him and after talking pleasantly, sat aside and 
asked the question, “ Gotam, Is there a soul ?” On this 
Gotam did not reply, hut remained silent. Again he 
asked, “Gotam* Is there no soul.’* Then even he 
remained silent. Then. Bachchhagotta got up and 
\tent away. Just after his departure the Bhiksu Ananda 
asked the Lord, "Why did you not reply to the 
questions of Bachchhagotta." Then Lord Gotama said 
“ Ananda, if in reply to the question of Bachchhagotta 
‘Is there a soul,’ I told him, ‘there is soul,’ then 
O .Ananda I 'nould have sided \iith those saints and 
Brahmans ho maintain things ^totalK) indestructible: 
and .Ananda * if I had replied to the question of 
Bachchhagotta ‘Is there no soul’ that ‘there is 
no soul,’ then I >\ould have sided i^ith those 
Saints and Brahmans who maintain that evei^' thing 
is transitory and destructible Ananda ! if I would have 
replied to the question of Bachchhagotta that there is 
soul, then would that sa}ing of mine be correct when^I 
had said that for acquisition of Truth all things are not 
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the soul. Anauda said it would have gone contrary 
to that 

And Anandal if 1 would have rephed to the 
question of Bachchhagotta that there is no soul then 
he would have been perplexed thinking that he main- 
tained the soul which is demed now ” 

The above conversation requires a careful and deep 
thinking. The reason why Gotam Buddha did not 
reply to the questions of Bachchhagotta, and remained 
silent, appears to be, that he avoided a discussion 
on these points, and further his mode of silence showed 
to Bachchagotta that the soul cannot be known by 
talking, but has to be realized. 

His first reply to his near disciple Ananda shows 
that Gotam did not take a one-sided view, did not 
maintain that the soul \ras absolutely indestructible 
or destructible. As stated in Jain Philosophy, the 
soul according to httn had both the attnbutes of 
permanent existence, and changeability. From the 
point of view of its nature, the soul is indestruc&ble, 
while at the same time from its liability to change 
It IS destructible. This is true of ever} existing sub- 
stance in the universe If it be totally indestructible, 
no change is possible, if it is totally destructible, it 
cannot exist. We see that substances are ever «»v«Hng 
and still changing. To maintain both the predicates 
IS the real Truth. The Jam Samt Saraantabhadia, in 
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his book " AptamimAmsa *’ says on this point as 
below — 

II '^VS II 


jRsrfirirT^WTOT tier.* ii « ? ii 

Nittyatve Kdntapaksept Vikrtyd nopapadyate, Prdgevi 
Kdrtdidbhdvah Kva pnundtiatn Kva tatphalam (37) 
Ksan^aikantapaksepipretyabhacadyasand>hacah, 
Pratyabhtjnddyabhdvaima KdrydrambhaJt 
Krtddhphalqm (41) 

If a substance be said to be totally indestructiblei 
than ^0 condition or change is possible. There cannot 
he any action, as there cannot be then the doer or 
'object of any action. Neither can it be proved nor 
can it be believed in because there will be no modifi' 
cation even in knowledge. And if a substance is 
maintained to be totally destructible, then there cant 
be rebirth, and no recognition neither can any action 
be commenced, nor can any result be achieved " 

A substance is to be understood by the many>sidcd 
view of Syadvdda Logic (^d — from some point of view 
V&da-speaking). Soul is indestructible as well as des- 
tructible, IS the view to be inferred from Buddha's first 
reply to Ananda. His reply to Ananda further shows 
that all the ivorldly conditions of the soul are transitoiy. 
If Bachhagotta had been told in rejdy that 'there was 
soul,' he might have taken the fleeting conditions to be 
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the soul and may not have thought further, and if 
the reply had been that there nas no Soul, he 
might have been bewildered and might have turned 
a materialist or an atheist 

This descnption of Samyutta Nikaj'a clearl} shows 
that Gotama believed in die soul, just in the same 
way as the Jains did. To take an illustration. As regards 
its composition, gold is indestructible, but as regards 
Its modifications or conditions, it is destructible. 
Its own inherent attnbutcs are permanent, but it may 
be moulded into any form, or changed into any alloy. 

Saniyutta Nikdya of StUia Pitaka " Chando 13." 

The PAli words are : — 

aRUBT 

Tasmddih attanda attadipa ViharaUwt attasanma 
anama sarand dJiamma dipa dhamtta saraua anattna- 
sarand, 

“Therefore, 0, Ananda, walk in the Isle of Self: 
Self IS the safe refuge, there is no other place of safety'. 
Dharma (Path of NirV&na) is the Isle. Dharma is the 
place of security. There is no other place of safety." 

These above words show that one's own pure soul 
should be taken to be an Island or a right resort, and 
the nature of soul which is Dharma should be la Ven 
as an Isle or a place of safety. 

1 
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Maj}hima NiU\a sutta pathana Mttla pariydya 
sutta. 

Thb uhole sutta being carefdh read nould show 
that he who maintains that anj thing other than the 
true self is the soul,/ is ignorant, while he who believes 
all the non-self to be the non-self is the wise. Let us 
gi\e a quotation. 

qqf^ r JTwrf^, wft 

irw ?T«n^ ^ 

^ .?fPT . .3n^f»feT#?racR 

eriW Ig 

aifisnjwifcr, q^rfir 

^fiww vpi^ ht ^ 

*rf^, qRrf% jrfcT »|T wiir m ^ 

s .w. ^ 

...^ ..BrWIfTf^^PRR 
^TTsifiR^i ^ (^"'Wi\g : mRW 

Bhagawa etadavocha-ariyadhattmassa akovtdo 
pathavtm pathamto sanjanati, patbavim pafhavtto 
aanjnatva pathawn matmatt, pathaviyam mannaU, 
pathavtto matmatt, pathavtm mett mannati pdthavim 
abhinandait , tarn ffm<r/ie/«apariiiiAt.uitess<rti Vadami 
dpam tejam Vdyam bhsti, dove Skdsanan chi 
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yatamm .. Vtjttdaditcitaytattam,. dttthami sufatU' . 
abAmatiilatt tam fCma Iietu-aparijndtttm fassdtt vaddmt. 
Yapt so blnkkhave bhikkhu anvttaram yogakliemm 
patthayamano vtharatt sapt patJumm patJiattfo abbijd- 
nail pafhavtpatfiavito abhijmya pathamm md immn, 
patliavtya ma matfut pathavtto tna manm^ paHiaum 
m(t md mama, pathaum im ebhinandah , tam kt’tsi 
beta , partfneyyam tassdtt 'oadami apam tejam vdyam 
bhiite (fete akasanancha yatanam: dtUha sutam 
m abbtnaudafi tam hsta hetu; pan jneyyam fossafi 
^addm 

Bhagavan Gotam said, ” He wiio is not learned 
in Ai)a Dharma (The Truth) knows earth as earth , 
Knowing earth as earth, he maintains earth (as. him- 
self), he maintains (himself) m the earth, he maintains 
his use) from the earth, be maintains that earth 
belongs to him, he welcomes earth In this way he 
deals with water, fire, air, all the worldly beings, 
celestials, space, consciousness (denved through senses 
and mind), all objects capable of being seen or 
heard He welcomes them all, because he is ignorant, 
thus I say And again 0 Monks' That Saint, who 
i^alks after having know n that Uirv&na is the best and 
realisable by concentration, also knows earth as earth, 
and having known earth as earth, he does not maintain 
earth (as himself), does not maintain (himself) in the 
earth, does not maintain (his use) from the earth, does 
not maintain earth to be his o\^n, he docs not wclcotne 
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earth, because he is the Knouer, thus I sa}'. In the 
same uuy he does not welcome uater, fire, dr, all the 
living beings, celestials, space, consciousness (impure), 
all objects seen and heard ; because he is the Knouer, 
so I say.” 

The above statement dearly dedares that the pure 
Soul is what is Nirvana. All dse than Nin&na or pure 
Soul IS non'Soul. This fe called Prajna Viveka, bheda 
vijndna i.e. Sdi^analysis or Self-discnmination. This 
is the uay to Liberation. 

The Jain saint Kiinda Knnda Acharya also saj'sthe 
same in his SamayaaSta : 

^ gqtT m n II 

m lar ^ i 

Savve iaredi Jiva ajjhavasdneaa tiriya nercdyc, 
Devamanuvepi savve ptinnam pdvam aneyavtham, (291) 
Dhammadhammam chataha Jivdjiva aloffrlogawcha 
Savve Karedi Jivo Ajjhavasdnena appanam, (292). 

Jd sankappa viyappo ta Kammam Kwiai asub 
suhajanayam, appasaruva riddhi java nahiyae perip~ 
phatai. (294). 

“ On account of uTong attadiment, this (ignorant) 
being, maintains all the snb*human, hellish, celestial, and 
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human beings and different kinds of merit and demerit 
to be IS o^^n C291) 

The fignorant) being on account ot wrong attach- 
ment maintains medium of motion and medium of rest, 
all the souls and non-souls, non-universe and the uni- 
verse as his own (292). 

So long as there are wavering thoughts, he per- 
forms actions bnnging merit and dement so long as 
the glorv of the nature of the soul has not been efiulgent 
within him." (294). 

These Jain passages also show that all else besides 
his own pure self is not his own self. To maintain 
all the others as himself or belonging to him is ignorance 
and wrong belief. 

ilajjtm iiikSya alagaddttpaina sutta, 22. 

This Sutta also vetj mcelv declares that all the 
other conditions are not the soul. v. 

All those impure thought — activities, feelings of 
pleasure and pam, perception and knowledge whidi 
anse on account of five senses and mind and the bodies 
formed owing to their effects are included in the five 
skandhas of the Buddhists ie., Rw^a-(body), Vedana 
(feeling pleasure and pain), Sanjna (perception through 
senses and mind), Samskdra (mental activities) Vijndtia 
(consciousness through senses and mind) This sutta 
veij beautifully contradicts the belief of self m these 
five ^ndhas. 

We give below a portion of this Sutta containing 
conversation between Gautam and bis disciples. 
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Qautam Says — 

^ ?rai«i ^ Wisra ^ aiM- 

arfSpi ^tj?r 

3»fW 5:#r qwgvrf^: 

JW. arat^r tc^c 

3TOT«ii fiRpa^ ^ m ariNrr ^ ^^ i fiw RT 
f^surar aiMimqift etr 

arf^raarai^ . f^rq^ ^ ^ ^JidMi »T g 

315^ gr qfkfiqr afi«n?fl#srt m ^ 
^ qpira qr, ^ qisq ^ JW, q 

srftfT) q 5ir ^arai^-qq qq aranr «<Ji'*«i- 
qjq-qgsq. qrqiTl^^qqr. qr qm%^. 

<jw r < i qft qrf^qnq qqi?q. 

qq qqq iJrsqi^ ^qqr aiftq qnq^ q:qi%q 
l^fiqqi% , ^[^qq ^ainq f^t ^q^ , qrai^ 

ftq i qfa O l (^4R l ; f^p:*t%jf^^- 

f^q%, f^igqrftr flig^ qqq ^ , linnTsri^, 
l%q dgr^cRq ? qjq qP 7> n q qrqt 5?qfqiqif^, qqiqifit 
qqnf^ q q gjJrw ^ qsnsJSr q ^ q^ ^- 
rq f|]qiq qfq^q^; f% ^ f»iqa^q§Frrt; 
qjq q gaa!(qi> •^^•h* ^q qwrr* '’q 

.*w«kii ..q gasTO. • Rnn^. ■ q g^rt>* • ^ 
qqqq Riapa^ : ^ ?[«% itqq^ fiRiqsS qn^ q^ ^ 
qr ql^ qi qqi qqrq qR*q , 3»Pr g g» 5 w 



EXISTCNCC Ot THE SOUL 


35 


^ «?!T <1^ 

gr s ar M ^. iw ^ ^ g*5i^ ^ 'wis’i 

Taw kuit mannatha hhiUkhavt rapam nickcham 
xa anichcham xate, anickcham hhante; yarn pane 
antJichajA dubkham va tarn sukJtam vatt, dukkham 
bhantei yam pana amdtcham dnkbham vipamiamt 
dhanunam Kallam nutam samanupassitum • elam mama, 
9soham asim , eso me attatu no hi etam Ithante , tarn Km 
mannathtt blitkkbave Vedana mchUia xa antchcha vatt 
sanjM ntchdid xa amchcba viti Sanbhara mchcha va 
annhchavaU. Vijmnum ntchcham Va amehcham xdtt 
tasmadth bhikkhave yam Ktncht rapam aManagata pach 
ckuppanmm ajhattam va bahtddha va, otankam xa 
sttkhumam va hnam Va paidtam xa, yam dtre sattitke xa 
Wtam rupam . — na etam mama, m eso ham asmt na 
me so attaft exam etam yatha bhatam sammappajanaya 
dtttthaxvam Yd kdcht vedan i ya kachs sanjna Ye 
fee cht satddtara-Yam Kittcht Vtjnanam datthawam 

Evam passam bhtkbhaie sutaia artya sdxaio 
rupasmtn mwtndatt, Vedanaya mvmdatt, sanjnaya 
Mvwndatt, sanbharesa nixindaU Vijmnamtn H»rw«- 
<to* , tavmdam vinqjad*, Viraja Vimunchatt, VtmtU- 
tasmtn V(f»»^/ar» ttt jnanam hoH ; Khtna Jatt, Vusttam 
Brahmchartyam, Katam Karamyam,^ naparam ttthatta 
yah, pajanatu 
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Tasmadth bhtkkJtave yam na txvnmhakam 'm 
pajahath tarn Vo pahtnam dtgharattam hftaya sukhaya 
Bhavtssatt , Ktncha bhtkkhave na tumhd ham rupam 
bhtkkhave na iwnJtakam vedand na tumhakam sanjnd 
na tumhakam Vijnanam no tumhakam tarn Ktm 
manndtha bhtkkhave — Yam masmtn Jetavane Utta- 
kattha sdkhd palasam tarn jano hareyyain Va da heyya 
va yafhapachchayam Kareyya ; aptme tumhakam evatn 
assa — ambejano haratt; va dahattt va yathapach- 
chayam va KaraUtt noh etem bhante tarn Ktssa hetu 
— \ ciui < no tumhakam tarn pajahath . — Sukha ya 
bhavissatt Evam svakkhato bhtkkhate mayi dhamno. 

Gotam — “0 Monks, which do } 0 u maintain, 
whether the body is indestructible or destructible ^ 

Monks — O Lord, it is destructible 

G — Is that which is destructible, painful or 
pleasing ? 

M — 0 Lord, It IS painful 

G — Should wre say of that which is destructible, 
painful, changeable, that it is mine, or that my soul 
IS this ? 

M — 0 Lord, not 

G. — Is feeling indestructible or destructible 7 Is 
perception indestructible or destructible’ Are mental 
activities indestructible or destructible’ Is (impure) 
consciousness indestructible or destructible ’ 

M —0 Lord, destructible 
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G— Therefore, 0 Monks, whatever bod> past, 
future, or present, external or internal, gross or fine, 
low or high, far or near, all this body— this is not 
mine, nor 1 am its, nor this is my soul. Thus should 
one see rightly to arrive at the best discrimination. 
In the same way ail these feelings, perceptions, mentali- 
ties, consaousness (of past, present and future) should 
be thought of. 0 Monks, The Aryasravaia well 
versed in scriptures seeing thus, becomes non-attached 
from the body, feelings, perceptions, mentalities and 
consciousness Being unattached, he gives up affection, 
becomes free from them through non-attachment, having 
thus freed mentally he realises that he is freed — his 
birth IS destro 3 ed, his Brahmachaiya (chastity or self 
absorption) is complete, whatever' was to be done has 
been done, here nothing else is mine, he knows this 
Therefore, 0 Monks, give up that which is not purs. 
By this means pn will be happy and contented for 
a long time. 

0 Monks— What objects do not belong to you ’ 
This body, this feeling, this perception, these mentali- 
ties, this consciousness, all this is not purs 

0 Monks’ If in this Jetavana forest, one may 
steal or break or destroy any grass, any stem, any 
branch, or any leaf, would you maintain that one has 
stolen you, broken you or destroyed pu. 

M.— 0 Lord, no, we cannot maintain so 
G.— Why will you not feel so ? 

8 
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M - — They are Bot we, not ours. 

G. — O Monks^ in the same way, give up all what i^ 
not }'ouis. 

You will happil}* live for a long time. 

Thus O Monks ! This is my declared Dhama or 
Path. 

A consideration of the above description of self 
tinalysis or selt discrimination, will make it dear that 
oni 3 ' that pure sonl which exists in Nirv&na after 
destruction of all the non-soul objects is **I ” or “my 
Soul.” A wise mao should tealiae this. He should 
give up attachment with all the other thought-activiti^ 
objects, ideas, fleeting different kinds of consdousness, 
pleasure and pain and all the other beliefs or con- 
jectures about the Soul. 

The above statement dearh' proves the existence of 
the pure soul, or of the NirvSna or of the one who is in 
Liberation. The great Jmn Saint Kunda Kundacharya 
has also described the way to Self-analvsis in the 
following verses in his Samajus&ra : 

«rmr ^ gr B n 


«r q^ 5 ^ II !ivs n 

Ahamedam edamahan aha-medasseva h6mi 
mama idam. 
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Am/am jam paradawam sachittachittamtssam 
vd, 25. 

Asi mama puvramedam ahamedam chdvi 
Puvta Kalamhi, 

Hohidt punmt majjham ahamedam chdvi 
hdssdmt, 26. 

Eyatttt asamUtiidam ddavtyappam karedi 
sammudho 

BhSdatiham Jdnanto na karedt du tam 
asammudko, 27. 

'‘It IS an Ignorant person uho says of living, 
non-living, mived or any other object (other tiian 1), 
1 am this, this is 1, I am its, it is irine, this vvas 
mine in past time, I was this in past time; it will 
be mine in future, I will be this, expresses untrue 
thought activities. While a wise man never does this. 
He knows the Truth.” 

Here living objects are women, children, pupils, 
lust and hate etc. impure thought activities; 
non-living objects are gold, silver, books and 
material Karmic, electric and outward bodies and 
all the live substances matter, medium of motion, 
medium of rest, space and time which the Jains bdieve 
to be other than the soul substance The maed objects 
are women and children with clothes and ornaments, 
students with books, four conditions of life, hellish, 
celestial, sub-human, human, sense-pleasure, impure 
knowledge, etc The purport is that all the worldly 
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things, thoughts, conditions or other existing souls 
or other substances all these are other than myself, they 
were and will remain other than mjself In reality, 
I am alone, free from all this 1 am only a pure soul or 
one which is positive in NirvAna. Such realization 
IS Self-discnmination 

(5) Samyutta Nik&ya (4) Satay&tana Va^o (1) Anich- 
cham. 

Gotam says * — 

^ ^ jw sr ^ 

siRai^ 

“Chakkum hhikihave amchcham, yadanichcham tarn 
dukkham^ yam dukkham tad anatta-yad anatta tarn na 
etam mama ne so ham astm na me so att&h evam etam 
yailuAhtttam sammapajndya datthamam, Satam amck- 
cham, ghdnam amchcham^ Jihva amchcham. Kdyo 
amchchoi mono amchcho.” 

“ O Monks, this eye is destructible, that which is 
destructible is miseiy ; that which is miseiy is non-soul ; 
that which is non’soul is not mine, noi I am such ; nor 
it IS my soul. Such realization is right knowledge* 
In the same way ear, nose, tongue, body, and mind are 
all destructible.” 

The above statement also clearly dedares that 
* I ’ am something else ; * I ’ am not the five 
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ly^ 1 gpfi and the mind. Discnraination or PrajM 
IS onlj' possible, when there is something other *an fte 
destructible and painful objects That whiA is e 
than the five senses and mind is the Nirvana or e 

Pure Soul 

The Jain Saint Pujjap4da Swami sajs m his 
Samadtii Satakai 

vnfir tpsww* w V b 

Sarvendriy&msamyamyashmitenSnteritmatut'- 

Yatksanam pasyata bWi iattaUvam paraiMt^ 
rruaiah, 30. 

"Having brought under control aU the sens® 
(and the mind), when that which is bghted^t etc is 
internally seen, it is the nature of the pure sonl. 

(6) Majjhima Nikdja Bhaj-a-Bhairava Suttam 

Chatuttham. 

Some 
tpwip^ 
srt 

ft 

Pariniye sampanno ham smi, ye hi vo ariya: pa^ 

tampannd ararnie tesam aham annatamo-e^»f 

hrahmapa pama sampadam attani sampassamthao W ® 
pallomatn ara^ viMriya. 

" I am full of self-discrimination. All those Aryas 
'‘ho walk in the forest mth sdf-discrimination, I am 


sentences are as below* ^ 

: it S 

[ siwrailr ^ sit si5«iT 



62 


Jaikism axd Buddhism 


one of them 0 Brahmana, thus seeing the \sealth 
of self’discrimination 'nithin myself I 'walk fearless in 
the forest.” 

Here Prajna means the realisation that I am other 
than non-self, senses, and all that which is destructible 
and painful. ' Seeing the wealth of self-discnmination 
within myself ’ clearly shows that one is seeing his own 
nature as it is m his own pure soul. Had there been 
no existence of the soul or had there been no 
soul in NirvSna, then the abo\e statement would haw 
had no meaning at all. Prajna is called that intellect 
which discriminates self from non-self. The Great Jain 
Saint saj-s in Samayasdra : — 

^ it uii^o^ II 

Pamdye ghitavvdjo chedd so aham ta mchchhayado 
avasisd je bhdvd ie majjha paritta nddawd, o25- 

“ That which should be grasped self-discrimi- 
nation is ‘I ’'from the real point of view ; all the other 
conditions should be known as other than ' I 

Some Sayings of the Buddha by F. L Woodward, 
M.a, 1925 Some quotations from the aboi’e book 
which show the existence of the soul are given below .— 
Page 188. — Impermanent, alas ’ are all compounded 
things Their nature is to rise and fall. WTien they 
have risen th^ cease. The bringing of them to an end 
is bliss (D. N. II 198). 
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F. 190. Then make thyself an island of defence . 

Strive quick be u tse * when all thy taints 
Of dirt and dust are bloun an ay, the Saints 
Shall greet thee entering the Happy Land. 

(Dbamtnapada w 236). 
F 300. Rouse thou the self by self, b\’ self examine 
self 

Thus guarded 1^' the s^, and uith thy mind 
Intent and watchful, thus, 0 mendicant, 

Thou shall live happily. 

(Dhammapada vv 378). 
The Jam Saint say's the same thing m Samayasdra 

^ ^ WiFife I 

^ ^ B W tt 

£damln rado nkhcham santuttho hdht mchckamSdamh, 
Bdina hoH Mto i6 hohadi vttamam sdkkham. 222 
“ Always be absorbed in this (soul) ; always be con- 
tented in It, be satisfied with it; then you will have the 
highest bliss." 

The doctnne of the Buddha by George Grimm 1926. 
P. 119. “ Which IS of greater importance, 0 youUis, 
to search for this woman or to search for your ' / ' 

(Mahavaggal 14). 
P 120-124 "It must, from the outset, inspire 
with confidence m the Buddha that he prefers the 
indirect way. ‘This belongs not to me;’ 'This 
I not * This is not myself.’ The Buddha has 
this dividing line between attd and anatfd, 
hstween " I ” and " not I ’’ with great exactness." 
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“ What I perceive ong]natin|r and penshing, that 
cannot be my /, my ]^o. On one side stands I ; on 
the other, the whole gipmtic cosmos, the duration, 
origination, dissolution of which I recognize in and 
through my personal«ty.” 

P. 138 "This thought, wisely considered, also 
must make it dear that i am something standing behind 
hfe, behind the hve groups, something orly adhering, 
only dinging to life and to the live groups con* 
stitutmg personality, as to something alien which I 
think desirable ” 

P. 139 “ The soul is an immaterial and therefore 

spiritual, therefore simple, therefore impenshable, sub* 
stance Notions are therefore nothing originally real, 
but an artificial product of reason distilled from the 
world given in perception.” 

Jam literature also says that the pure and true 
nature of the soul appears in its reality in the Nirvana 
condition The Jain Saint Amntachandra says in 
^amayasdra Kalasa . 

Atma swabh&vam parabhdva bhinnamdpSrtia md 
dyanta vimttkta mekam 

VtUna sanJtaipa vikalpa jalam praJtdsayan suddha 
nayo Vhhyudeli. — lOjl. 
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Anadyanantaiwchalam swasamiedys mtdam spittdam, 
Jivah svayamtu chattanya machdua schdka 
diahSyaU -^12. 

“ The nature of the soul is distinct from the nature 
of the non-soul ; it is full of its own attributes, is eternal, 
independent, devoid of different notions The soul is 
realised through the real point ot view.” — 10/1. 

“ The soul is without a b^inning or an end. It is 
'Stead} , realizable by its ow n self , is itself conscious and 
quite apparent to the wise .” — 912 

This IS the nature of Nirv&na also. 

Page 178 of The Doctrine of the Buddha: 

" No e}e can see it, no ear hear it, no nose smell it, 
no tongue taste it, no touching touch it, no brain think 
It any more , because the subj«rfave within us thus lies 
beyond all perception — *' There is a refuge beyond this 
sensual world." (M I. 38). 

Sacred Books of the East, Vol XI (1881) by 
T W Rhys Davids Mahaparinibbhana Sutta Ch. 11 
S 33. 

"Therefore, 0 Ananda, be je lamps to yourselves 
Be ye refuge to yourselves Be take y’oursdf to no 
external refuge Hold fast as a refuge to the Truth 
Look not for refuge to any one besides yourself. 

S 35 — “ Whoever shall be a lamp unto themselves, 
diall reach the very topmost height," 

These passages also show the pure nature of the soul 


9 
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The Jain Saint Sn Ybgmdfa Acharya says in 
Yogasara 

qr 3ion sTj ii ii 

App& appau Jau mimhi tan ntvvanu lahehi, 

Pam app& jati imntht ttilmm tahii sattsatv 
bhamehi 12t 

“ If you will realize 3 'ourself, then you will have 
Nirvftna, but if you consider yourself as something else, 
you w’lll roam about in the world ” 

Sacred Books of- the East, Vol X, 1881 b> 
P. Max Muller 

Dhammapaaa, Chap. XII, Self. 

S. 16U, Self 15 the lord of Self, who else could 
be the Lora ? With self well-subdued, a man finds a 
lord such as few can find.” 


S. 165. *' By oneself the evil is done, by oneself 
one suffers ; by oneself evil is left undone, by oneself 
one is purified. Punty and impunty belong to oneself, 
no one can purify another.” 

Here also the soul is referred to It becomes pure 
on the removal of all the impurities of the five skandhas. 
The soul is Itself responsible. 

T4ie same idea has been expressed by the Jain 
Saint PujyapAda Swami in his Samadhi Sataia . 



Nc^atydtmdnamdtmatva janma mrvdna meva cha, 
Guru ratmaimanasfasman nanyosU-paramarthatah 75, 



Existence: of the Soul 


6 ? 


*‘The Self carries itself to births and also to 
Nirvana, therefore really the self is the lord of the 
seif, in realit}’, there is no other lord o£the selfJ’ 

Dhammapada Chap XVIII. Impurity 

S 238. “ Make thyself an island, work hard, be 
^ise I When thy impurities are blown away, and thou 
art free from guilt, thou wilt not enter again into birth 
and decay” 

Chap. XXV. TheBhikshn. 

S. 369. “ 0 Bhikshu, empty this boat * it emptied, 
P will go quickly , having cut off passion and hatred, 
thou wilt go to Nirv&na ” 

S 379. ” Roiiser thyself thyself, e\atmne thyself 
ly thyself, thus self*pFOtected and attentive wilt thou 

Happily, 0 Bhikshu*" 

S 380. “ For self is the lord of the self, self the 
of the self; therefore curb thyself as the 
merchant curbs d good horse," 

"^mtakaSuOa ofSutta Ntpata by Fausbold. (1881). 

2/9i6. " Let him completely cut off the root of 
^ (delusion) thinking “I am 

** so said Bhagavata— " all the desues that arise 

let him learn to subdue them, always being 
Imughtful" 

The above refers to the soul. 
m&mva puUkhd. 

^1/1133. “As the bird, having left the bush, 
his abode in the fruitful forest, even so, I 
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having left men of narrow viev s, have reached the great 
sea, like the Hansa ” 

The Pcili words are — 

n# ^ 3ii: «ifwr 

3T«n?^ II 

Dijo yafha iuwamkam paJtdya 
Bahtikkalam hdnanatn avaseyya 
El am vt aham app(i dasse pahdya, 
Mahodadhtm Jtansonva ajjha potto. 

Path of Puntj by Buddha Ghosh Translated bj 
P Maung Tui XX P I & II P 342 

The whole wide world we traverse with our 
thought, 

And nothing hn|i. to me more dear than soul 
Since, aye, so qear the soul to others is. 

Let the soul-lover harm no other man 
Note — ^This passage also refers to the soul. 

The Life of the Buddha by Edward J Thomas 
(1927) 

JP 188 The ascetic Malimka 3 a Putta is said to 
have asked many questions, one of w’hich was whether 
a Tathiigata c\ists after death Buddha refused to sai 
whether he exists, whether he does not exist 

The silence proves that what remains in NirvAna is 
only realisable, not descnbable 
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P 189 Dialogue beh\een the nun Kheraa (wife 
of Srenika) and King Pasenadi 

She sajs, "Reverend one, the ocean is deep, 
immeasurable, unhtthomable, even so, king, that bod} 
by which one might define TatblLgata is relinquished, 
cut off at the root, unrooted like a palm tree, brought 
to nought, not to rise in future. Freed from designa- 
tion of body a Tathagata is deep, immeasurable, and 
unfathomable like ocean." 

This passage also proves that the pure soul in 
Nirv&na is out of mind and speech and is onl}’ 
realizable 

Sacred Books of the East Vol XLIX. Buddhist 
Maha}'ana Text 

Prajm paranja. 

P 148 " When the envelopment of consciousness 
has been annihilated, then he becomes free from all 
fear, b^nd the reach of change, enjoying final 
Mirv&na All the Buddhas of the past, present and 
future, after approaching Prajm Paramtta, have awoke 
to the highest knowledge.” 

P. 149. “ 0 wisdom, gone, gone, gone, to the other 
shore, landed at the other shore.” 

This also shows that discrimination between soul 
and non-soul is prajm, Thfe leads to purity of soul 
ui Nirv&na. It also proves the existence of the soul. 

Sacred Books of the Buddhists VoL III by T. W. 
Rhys Davids L L.D. 

Dialogue of the Buddha — Pali D. N. P. H (1910). 
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P 64 " ^loreover, Anand, happy feeling is imper- 
manent, a product, the result of a cause or causes, 
liable to pensh, to pass away, to become extinct, to 
cease, so too is painful feeling, so too is neutral feeling. 
If when experiencing a happy feeling one thinks “ this 
IS my soul '* — ^when that same happy -feeling ceases, 
one. will also think. — my soul has departed, so too 
when the feeling is painful or neutral. Thus he who 
sajs “my soul IS feeling" regards as his soul some- 
thing, which in this present life is impermanent, is 
blended of happiness and pain, and is liable to begin 
and to end Wherefore, Ananda, it follows that this 
aspect* “my soul is feeling" does not commefld itself. 

Herein, again Anand, to him who affirms, nay, m} 
«oul IS not feeling, m}* soul is not sentient, answer 
should thus be made* — my fnend, where there is no 
feeling of anything, can you then say I am You 
cannot. Lord Wherefore, Ananda, it follows that this 
aspect — nay, m) soul is not feeling, my soul is not 
sentient, does not commend itself. 

Mj fnend, when feeling of ever}' sort or kind to 
cease absolutely, then there being, owing to the cessa- 
tion-, thereof, no feeling whatever could one then say — 

I myself am? 

No lord, one could not 

Wherefore, Ananda^ it follows that this aspect — 
nay, my soul is not feeling, nor it is not sentient , my 
soul has fetling, it has the property of sentience, does 
not commend itself 
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P 65. Novt, ^\hen a brother^ Ananda, does not 
regard soul under these aspects either as not feeling or 
having feeling, then he, thus refraining from such view's, 
grasps at nothing whatever in this world, and not 
grasping he trembles not, and trenriblicg not, he bi 
himself attains to perfect peace. And he knows that 
birth IS at an end, that the high life has been fliliilled, 
that what had to be done had l^en accomplished, and 
that after this present world, there is no bej'ond 

The above dialogue, if deeply thought of, wall show 
that, that which is free from all kinds of thoughts, is 
only realizable and is fully peaceful, is the pure soul 
Itself 

When all attachment to all the objects, thoughts, 

' impure natures and all lust and hate etc are git'en up, 
then there is nothing to relinquish and nothing to grasp 
‘“•that IS the condition of soul’s perfect equanimity or 
aelf-absorption. Real!) it is the waj to Ntrvdna and 
It IS the Nirvana itself. 

Tlhf Jam Saint Amntachandra says in Samaytndra 
Kalasa 

?=r5ir swr t 
»rr ^ 
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Annyibhyo vyaitrtktamdfyiui myatam vibhrat 

pn4h(ik vastutd, 

Mdddndjjhcma smya metadamalam jadnam tathd 
vastki tain. 

Madhyddyanta vibhdga mukta sahaja sphara 
prabhd bhdsurah 

Buddha jndna ghano yathdaya mahima nOtyO’ 
dayctstisihati. 

VnmuktS mmntoakaya masendaa tat tathdtta 
mddeya moJestaas taty 

Yaddtmand aauhrita aarva iaJttek pttmaaya 

sandhdrana tndtmaniha, 

‘‘When the knowledge of the soul, being freed 
from else'where, steads in the soul, having its sub* 
stance freed from others, above giving up or grasping 
anything, assumes its own nature, then its grandeur 
bursts forth without any distinction of beginnmg, end 
and middle and he remains eternal, full of the pure 
r pftss of knowledge. One who has kept one’s full 
power within onesdf has. given up all that was to be 
given up and has taken in all that was to be taken in.” 

The Jam Saint Pujyapada Swami says m SamSdhi 
SaUdia: 

g ii fl 

Svabuddhya ydvad gritmi ydt kdya vak chetasdtn 
trayam, 

Sansdraatdvadetesdia bheddbbydse tu mrvntih 62. 
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“So long as the three (things) body, speech and 
mmd, are taken to be the Self, there is nandenng; 
on acquiring discrimination from them, there is 
Nirvina ” 

When notions like “ I am,” “ I am not,” “ What 
IS P,” disappear, then only there is true knowledge, 
grasp and realization of the soul. 

Hindi Buddha Cbaryd by Saint Rahula 

(1) Sela sutta Page, 165. 

Gotam IS saying to Satla “I have known what 
should have been known, I have meditated upon what 
should have been meditated upon, I have given up 
■wdiat should have been givai up; therefore, 0 Brah* 
fflana' I Buddha" 

In such words does Gotam declare that he has 
known himself which is realizable, and has given up 
all non>soul. 

(2) Mahali sutta P. 247. Gotam says — " Mahab * 
nnce I was roaming in GhositArama of Kausambt 
Then Mandissa Paribrajaka and Jaliya, disciples of 
Ukrupfttnka came to me and stood aside after greeting 
me. Thq^ asked “ Gotam, are the soul and the body 
the same^ or are the soul and the body both different '?" 
Then I told them to hear patiently and said, “That 
®onk who' IS full of nght conduct obtains the first 
wncentration and he knows and perceives this He 

no necessity of saying, “ Are the soul and the 
the same or are they different?" In the same 
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■way he who obtains the second, the third and the 
fourth concentration and fixes his mind in perception 
and knowledge, has no necessitj of saying “The soul 
and the body are the same ” or “ They are different ” 
I kno^^ this, even then I do not say “The soul and 
the body are the same ’’ or “ they are different.” 

This statement proves that soul is different from 
the body and can be realized. 

(3) Sandakasutta Page. 264. Gotama says “0 
Sandaka ' just as a man whose hands and feet are cut 
aS, knows that his hands and feet are cut off, even 
when walking, sitting, sleeping and awakening, so 
the monk who is Arhat and whose AsavSa are destro- 
yed, always realizes that he is the destroyer of Asav&s ”. 

This shows that there is a pure soul, freed from 
Asavfts. 

(4) Mahasukuldai sutta P. 372 Gotama says 
“ I have shown the path.. Udai ' just as some one 
may separate culm from the grass, then he knows 
that this is culm, this is grass; culm is separate and 
grass is separate Just as a man may take awaj 
sword from a sheath, then he know's that this is sword, 
this IS sheath, sword is separate, sheath is separate, 
although sword has come out of the sheath Just as 
a man may bring out a serpent from a basket-thus 
I have shown the way ” 

These passages show vhat the soul is distinct from 
the body. 
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(5) Ratthap&la sutta F 354. 

The Monk Rastrapala controlled m self has ob- 
tained the best BraJmadtarya in this very life after 
kno'aing and relizmg himself 

This also shows realization of the soul. 

(6) Page. 358. Ratthapath sutta (M. N 2 4. 2) 

King I That Lord who is knower and perceiver, 

Arhat, and well-learned have preached 4 paths ; know- 
ing them, I have been homeless They are (1) this 
world is destructible (2) this world is unsafe (3) this 
world 15 not mine, I have to go leaving all, (4) this 
world is a slave to craving 

Here also the soul is referred to. 

I have thus shown such passages as prove the 
existence of the soul, selected by me from such 
Buddhistic literature as was available to me. 

SOUL IN JAIN LITERATURE. 

Now I shall give some passages about the exis- 
tence of pure soul from Jam literature 

It should be remembered that the Jain literature 
descnbes soul from two stand-points, the real and 
the practical The real stand-point speaks of the 
true and the real nature of the soul as it is free from all 
Karmic bondage or anything else. The practical 
point of view shows all the impure and incomplete 
conditions of the soul, which are caused on account 
of Karmic bondage, or contact with body and other 
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objects First of all I shall quote those passages 
which descnbe the soul from the real stand-pomt, 
so that the nature of the pure soul may be known 
The nature of the pure soul is the nature of Ntrv&na 
The Buddhistic literature mainly describes the soul in 
an indirect way, showing all that is foreign to its 
nature, but the nature of Nirv&na has been clearly 
described in a direct waj. The Jain literature also 
has described the soul ui an indirect way, showing 
the alisence of that which does not belong to it. 
TJie following passages will show both the direct and 
indirect mention about the soul m the Jam literature — • 

(1) Samayasdra by Kunda Kunda Acharya 




Ahamikkd khaln suddho dcmmna ndna mato say&- 
rdvi, navt aUht majjha ktnchtva atmam paramanti 
mftamvi (43). 

" I (am) one, (i.e. myself) really pure, full of perfect 
knowledge, ever non-material. Another (i.e the 
non-self) is never mine m any way, even to the ex- 
tent of an atom ” 

qri tqei TO h urf^ ^ ^ • 

«r tir or n n 

orfNr 0# ^ 0^ ^ • 

oh ipwr or ^ orf^^r ii H 
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Jivassa natthi vanno mvi gandho navt raso navtya 
phaso, 

Navt r&vam na sariram navi santhanam na 
sanghadamm, 

Jivassa natthi rdgo navt doso niva vijjadi mdho. 
Na pachchaya na kammam no kammam chavtst 
naUht 56, 

“In the soul, there is no colour, no smell, no 
taste, not even touch, not any material form, nor body, 
neither material figure nor any kind of bones “ 55. 

“In the soul, there is no attachment, no hatred, 
no delusion, neither causes of dsavds, nor Karmas 
land not the no* Karmas (materials forming outer body) “ 
(2) Niyamasdra by the same author. 

’wrr nr ft srgwcrr nft ii 
nr ?r^ofV nr i 

^ ft s»rT?^ nrgjrm nft wTtfinr II 
'*iT5t^ttt?n^nr%«r*rFrTnr i 

ft nr^ 

Ndham tidraya bhdvd Unyattho iiianuva deia 
pajjdo, 

Katta mht kdratdd anumanta neva katiinam 7£. 
Ndham Bdlo bueUho na dicia taruno na kdranam 
tesm. 

Katta mill Kdratdd anumanta neva Katttnam 70 
Ndham Koho mdno na chcva mdya na homt loho 
hm 

Katta mht Kdratdd anumanta neia KaUtrant Bl. 
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" I am neither hellish, nor sub-human, nor human, 
nor am I in the celestial condition. I am neither the 
doer, nor do I induce others to do, nor am I the appro- 
ver of the doers ” 78. 

I am neither a child, nor old, nor a young man, 
nor the cause of any of them. I am neither the doer, 
nor do I induce others to do, nor am I the approver 
of the doers” 79. 

“ I am neither anger, nor pride, nor deceit, nor 
greed. I am neither the doer, nor do I induce others 
to do, nor am I the approver of the doers ” 81. 

^ ^ fegrc qnqft ii \\ ii 
TO ^ ®nBft II ^'s II 

Kevala ndna saJiSvo Kevala datnsatia sahdva suha 
matS, 

KevaHasatH sahd v6 sdkam tdt chtnfai tiant 96> 

Ntyabhdvam navt mwduxe para-bhavam neva 
ginhe Keym 

Jdnadi passadt sdwair sdhcBfid^ chtntoS itant 97 < 

" A Right-Knower meditates that that which has 
the nature of independent knowledge, independent 
perception, is blissful and has the nature of independent 
power IS ‘ I 96. 

" A Right-Knower meditates that that which does 
not give up its nature and does not adopt another s 
nature, but knows and perceives all is ‘ I ” 97. 
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arcqr grp»r ij<jmys4<aui> i 
^rrar ^ ii 

Eko mi sdsadd appa n&na damsana iakkhemd, 

Sisa me bahtrd bhdva sawi sanjoga lakkhana 102 
" My soul IS ever one, eternal, having Knowledge 
and perception as (its) differentia. All the other 
thought*activities are foreign to me, due to connection 
With (non«soul)." 

®n«nwsi«4w II W I) 

Jdt Jaramaranarahtyam paramam Kammattha 
Vajjtyam mddham 

Ndnde chau sah&vam akkhayamavmdsa mack- 
chiyam 176. 

" A pure soul is devoid of birth, old age and death, 
is supreme and free from the eight Karmas, pure, 
having the four kinds of qualities of knowledge, percep- 
tion, po^ver and bliss, is indestructible, eternal and 

unbreakable." 

Such 18 the nature of Nirv&na also in Jainism 
(3) Samddht sedaka by Fnjyapada. 

*r ^ aft •! WT ^5* 

53^-35 ^ I 

II II 

yindtmanA anubhtlyi aham Stmanttivatmandt' 
mam. 
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Soham na ianna sd ndsau naiko na dxau tux vi 
haJiu 23 

Yadbhdvi susupto ham yad bhave Vyutfhifah 
PunaJi, 

Afindriyamaniides'yam fat ssasamzedya masmy 
ahatn 24-. 

“lam that which is realizable b\- me. m me, as it 
is. I am not 'it,' not ‘she,* nor he. not one. nor tno. 
not man}-.*' 

“ In the absence of which 1 nns deeping, in the 
presence of which I am awakened, that is * I ' l^hich is 
sapra*sensual, indescnbable and realizable b\‘ m\‘self.' 

(4) Isfopadesa by the same author. 



11 II 

Svasattvoedana suvyaktasfanumdtrd niratyayah, 

Myanta saukhyavanatmi JokSloka ■cilokanah 21. 

" The soul has the highest bliss, it knows the 
universe and the non-universe, is indestructible, is of 
the size of the body it occupies, and is realizable by the 
sdf only.” 

(5) Atmdnusasand by Sri Gunabhadia Acharya. 

11 11 

m imi •m«4pS^ i 

snsp 11 11 
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Jttdnasvahhdvah syuditmd wabhdvdvdptt rachtiitlt, 
Tamidacbyuti ma kdnksbau bltavdyej Jnatia blta- 
va»dm 174 

Sldmaiiyaittanyam ituim mafvt bhrdnti bhaedmavi 
Nanyd hamahameiahamanyduyo nyolimastt na 243 
Ajdtonasvaro murtab Kart i bh<dUd •subbt budhah , 
Dehamdtro mafatrmukto gaivordbva tnacbalab 
Prabhub. 266. 

'The soul has the nature of knowledge, and the 
realisation of this nature is Nirv&na , therefore one who 
IS desirous of Nirv/lna must meditate upon seIf*kno\v> 
ledge.” 174 

"Having maintained m}self as another, and 
another as mjself, and being deluded, I have wandered 
in this Ocean of Worldly existence (Samsara) , (really) I 
am not the other, I am the I, another is another, 
another is not I ” 243, 

“ This unshakeable Lord (soul) is uncreated, eter> 
nal, non-matenal, doer and enjoy er of one’s own self, 
blissful, knower, free from impurities and is of the size 
of the body it occupies " 

Tatvdrthasdra by Sn Amntchandra Achaiya. 

Pasyatt svasvarSpam yo jdndtt dta cbaratyapt 

J^samjndna chdntra trayamdtmdtva vi 
smrutah. 

11 
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“ He, who believes in his own nature, knows it and 
acts up to it, is said to be soul, an embodiment of the 
three, belief, knowledge, and conduct.” 

Samayasara Kalasa by the same author. 


n 


Achintya saktili svayameva dtcaichin mdtra chin- 
tamamresa yasmat 

Sarvdrtha siddhatmataya vidhatta jttdni Kiman- 
yasya pangrahem 12}7. 

“ Because the self is itself God, having unthink- 
able power and the unrivalled gem of consciousness and 
because all the purpose is served b} its realization, 
therefore there is no use in grasping an 3 'thing else 
insft ST ^ ^ 

SIRWjt 


Jndni iaroH iia na cedayate cha karma jdndti 
kevalamayam kila tafsvabhdvam 
Jdnanparam karana vedanayorabhdvdchchuddha 
svabhdva niyatah sa ht mvkta eva djlO. 


The one who knows neither performs nor enjoys 
any action. He onl}' knows the nature of both, there* 
fore not being the doer or enjo 3 'er, but'onl}' knowing 
all els^ he is fixed in his pure nature and is hberated 
in reality. 
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Ijighimmdyika path by Sn Amitagati Achai)a 

iWreiT II 


Yo darsamjttdna sukhasvabhdvah \aimrsta sainsdra 
viMrabdhyah, 

Samddhi gamyah paramatma sanjnah sa dexa devo 
hndyt inamdstam 13 

“Ma) that Lord of Lords, \\ho has the nature of 
perception, knowledge and bliss, is be\ond all the 
ftoddl) defects and is named the highest soul, be 
enshrined in mj' heart." 

•w. ^ nuRut » 

sr ^«raT 


Ehah <iadd iaiaUbo mamdtmd vtniimalah iddhi- 
gama svabhdvah, 

Bahtrbhavdh santyapar samattd na sdsvatdh 
hamabhavdh voakiyah, 26. i 

"My soul is alwaj'S independent, eternal, pure 
snd has the nature of consciousness, all the others 
(conditions) beyond me are not eternal, due to Karmic 


Sr&vakdchdra by the same author 

^f^nadarsaaamayam mrdmayam nintyusambhava 

vikdm varjttam. 

Amanantt sudhty&ra chitanam suksmatnavyaya 
mapasta kaltnasam 89115. 



S4 J\IMSM AND BirDDHISM 

“The wise men maintain the conscious being as 
the embodiment of knowledge, and perception, disease- 
less, dc\oid of defect, of death and birth, fine, eternal 
and free from dirt " 

kliati.li Saptati b} Padmanandi 

« 

»T?5rr II 

« ?r j?|Rf I 

^ spraro: ^ ^ sng^MTC: ii 

JTPit ws. I 

^^13^ II 

»5JmT m*P? II 

Ekaweta hi chaitanyam suddhaaisdiay(jto4hava, ^ 
KoxaUiO ^fe^f/^^rMlilII tatra khandatka vasfum 15 
Ajamekam param idn*am sarvopddht-vtvarjttanf, 
Jltmdntundtmana ttsfhe ddtmant ycih 

sthtrah 18 

Sa evdmrtta mdrgastha sa eiamnta-masnvte, 

Sa evdrhan Jagamathah sa eia prabhuriivarah I9 
Kevalajnana drib sattbhyasvabhivam iatparettt 
mahah, 

Tatrajndtena km jiidtam driste dristam snt e 
itrutam 20 
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Suddham yadeva chattanyatn tddexdham na 
samayah, 

Kalpamyd nayapyetaddhma utditanda maudi- 
ram 22 

"From the pure, real {mint of view, it is one 
conscious being, there is no room for an\ other notions 
in that unbroken substance.*’ 13 

“He, having known the soul. In himself as one, 
uncreated, highest, peaceful and devoid of all defects, 
remains steadv m himself ” IS 

“ The same (self>absorbedi is staving in the path of 
immortahtv, the same enjovs the nectar of bliss, the 
same IS the worshipful lord of this universe and the 
same IS Almightv God" 19 

“ That highest light has the nature of inde[)endent 
knowledge, perception and bliss, on knowing it, nothing 
remains to be known , on seeing it nothing remains to 
be seen, on hearing it nothing remains to be heard ’’ 20 
" That which is pure consciousness is undoubtedl} 
* I, ’ reall} it is devoid of even this notion. It is the 
home of bliss " 

Ntschaya Panchdsata b} the same author 

1 
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tilanasochintayam vdchdmagocharam yanmahasta- 
norbhtnnam, 

Svdntibhava mdtragamyam chidrupamamirta mav’ 
yddxah 2 

Xatvdfmano vtkdrah krodJiddiJi kintu karmu sam- 
bant hdt, 

Sphaitka manertva raktatva mdsritat puspato 
rdktdt 25. 

“Ma> that soul \\hich is nojt thinkable by mind, 
not describable b\ speech, bodiless, realizable by self* 
abw^rption onh, conscious and non-material, protect 
us" 2 

"Anger etc are not the soul's own real moaifica- 
' tions, but are caused by karmas, just as redness in a 
crystal piece is due to its contact with the red 
flower.” 25 

Yogasdra bj Sri Yogindra Acharya 

^ fg grrs i 

^ 5015 9 nc ii 

^»»rg i 

*iT®rT5 I 

aiFn^ 315 srr^ ^ li 

W5 tIt fpfe I 

srtir ^ 50!^ 3I 11 

Suddha sacheyana buddha Jtntt kevala udtia 
sahd-u. 



*r7T rfij Ts^n nr i 

>pn5f»r 1 JW *rf7 nfs'T r 
*5^ «or^ *rnTen»T •“fTtf^ g f r /ry gr 1 
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<n<aTixs arif&ra gojf II 

^!T^or5 TOIwrf^qSTJl 
3Mr ^ arf^ km ii 
sTJqr qrpril: ftrnrag: ft ar^ 

^ qrt’ws TOiqy 55s«n[ I® qj^hir ii 
g% uiiuwsi ^i^rt i 

^tipT 3i«q 5 ft n 

^ wpsqr ’nroRi^ ^ aiaig i 
3it5^ ^ qggr ^irft fMi 11 

Appd Gorau kttthu navi appd rattu na lioi, 

Appd Siihamavi thtVa navt ndntu ndne Jot S7 
Appd hamixana vaisu navi navt kJiattui necvt fevt, 
Piirtsu na unsatt tttht navi nantu munain asesii 88 
Pumavi pdvdvi kola nalm dhammd dhammavi 
kd «, 

Ekkuvt appd hot navi m^hvt cheyana bJid it 93. 
Appdjhdyaht nimmalau. km bahite atmena, 

Jo jhd yantdhparampau, labbhaye ekka khaliena 98. 
Mutt* vthunatt ndna man pamSnanda salt 'd ti, 
Niyamin Joiya appa mum ntchchu ntranjanti 
bhd it 144. 

Jo paramappd ndna matt so hatin deit anantu, 
Johann so paramappuparti ehau bhdvi mbhantn. 
306. 

“The soul is neither white nor olack, the soul 
IS not red, the soul is neither fine nor gross The 
learned know it through knowledge." 87. 
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"The soul is neither BrahmaM nor Vaisya, noi 
Kdiainya, nor any other, neither it is man nor 
woman, nor of a commensex. The learned know it 
thoroughly.” 88. 

“ The soul IS -neither merit nor dement, nor time, 
space, medium of motion or rest, and neither bod}. 
It IS nothing e'ccept the (pure) conscious thought* 
actint} " 93. 

"Meditate upon the soul as pure; nhat will be 
the gain otherwise; by meditating upon that, the 
highest position can be procured in a moment.” 98. 

" 0 Monk, really realize the soul as non-matenal, 
full of knowledge with the nature of highest bhss, 
eternal and defectless.” 144. 

"As the perfect soul is full of knowledge, so 1 
^ the infinite God; as I am, so the perfect soul, 
meditate on this without any doubt.” 306. 

Sara Samuchchaya by Sn Kulabhadrachaija 
Achaiy’a 

^ 5iTransr^ ^ ii n 

Jndna daraana sampanna dtmd cbaiko dliruvo 
mama, 

•iesd bhdv&scha me bdhyd sarvi samyogalaksa- 
nah 249. 

"My soul IS full of knowledge and perception, 
IS one, independent and eternal; all the other con- 
ditions outside me are due to connection with another.” 

li 
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Tattvamisisana by Sri Nigasena Mum. 

^ < if Sqf5d : i 

li II 

?frsR*nt i 



fRTrmt ST ^r wf^ll ^''.O II 


^ra^re ^ ftt 3pra^ I 

5T iR'^vs II 


Tathdht citetandasankhya pradiso mfirtivarjitaJi, 

Suddhatma stddha rupomi jndm-ditrsana laisa- 
nah 147. 

Ndnydsmi itdhamasfyaayS nanyasyaham na me 
parali, 

Anyastvanyo Hants vahamanyo-nya sydha mtca 
ms 148. 


Achetanam bhave ndhamnahamapyastya-chStanam, 

Jndndtmdiiam na ms baschinndha-manyasya bas- 
yachit 150. 

Saddravyantsmi cHidaham jnata drisfa saddpytt- 
dd^nah, 

Svopdttadehamatrastatah prathag-gagana «r 
damurtah 153, 

Svayaniistam itacha dvtstam kintU'Ptksyamidam 
jagat, 

Nohamssfa nacha dxssta Urdu svaya mwpe- 
hsita 157. 
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“I am the pure soul, conscious, having innume- 
rable spacial units (in size), non-matenal, in the nature 
of the perfect soul and with the differentia of knowledge 
and perception ” 143 

“ ‘ I ’ am not the other, nor the other is ‘ I ’, 
neither * I ’ belong to another, nor another belongs 
to me , another is another, I am the ‘ I another 
belongs to another, I belong to me " 148. 

“ I never become unconscious, nor unconscious- 
ness becomes ‘ I ', I am full of knowledge, nothing 
belongs to me, nor I belong to any other” ISO 

“ I am always an existing substance, conscious, 
knower, perceiver, and also unattached, I have the size 
of the body I reside m, even then free from the bodj, 
and non-matenal like the sky.” 153. 

“This universe neither loves nor hates me, nor is 
attached to me , 1 neither love nor hate it, but myself 
remain unattached to it " 157 


Tatfvasdro b} Sn DevasSna 




qcf^ gpan ii ii 

3!^ 'll ^ ^ 

fuit^ ^ art n ii 

^ creH gfr 1 




Wt t^iir (uKj^ II II 
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Hamsanananapaliano asamkhadesohu muttiparihino, 
Sagahiyadehapamano nayqwo eriso appa 17. 

Jassa na iolw mSiio mdya 16hS ya saIl<T lisad, 
Jdijdramaranam viya niranjand so aham hhamo 19. 
Phdsansaruvagandhd'saddddiya ya jassa natihi putio. 
Siiddhd cheyana bltdio niranjand so aham bhanio 
Nohammakammarahio keoalananaigunasamiddho jo. 
Sdham siddhd suddho ni^icho ehko nirdlambo, 27. 

“ This soul should be knonn to be ha\ing special 
qualities of perception and knowledge^ with innuinerable 
spacial units (like the univei^j, non-matenai. hanng 
size of the body it occupies “ 17. 

“That which has not anger, pride, deceit, greed, 
thorn in thought, thought-paints, birth, old age. death, 
and any drfect is ‘ I.’ “ 19. 

“That which has not touch, taste, colour, smell, 
sound etc., but is a pure, conscious and defecUess being 
is ‘I.”' 21. 

" I am devoid ot no-kamias (bod^- etc.) karmas, and 
full of independent knowledge and other attribute: I 
am perfect, pure, eternal, one, and mdepenoenL'' 27. 

Thus some quotations of Jain Literature ha've been 
given above in order to show how the soul is described 
in them from the real point of view. This is the pure 
souLand this is what is called Nirvana. There is no 
difference between pure soul and Nirvdna at all. 
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THE SOUL FROM THE PRACTICAL POINT 
OF VIEW. 

From the practical point of Mew, the soul is des- 
cribed in connection with bondage of the matend 
karmas All the attributes and conditions which do 
appear through karmas are described All this descrip- 
tion of the soul from the practical stand-point does 
almost agree with that of the five Shandhas of the 
Buddhists This impure condition of the soul is not its 
real nature When this condition is destrojed# then 
Ktreaua is procured. This is w hat the Buddhist Litera- 
ture sa}s that when these skandhas which are destruc- 
tible and are caused in connection with others are 
altogether destrojedi then NtnSm is attained. 

The Jam saint, Sri Nemichandra Acharja describes 
the nature of the soul in his Dravya Santgralia thus : 

^ TO I 

^ II 

Jivo nvaogamas mnuttt hattA sadehaparirndHO, 

Bhatta samsArattho stddho so vtssasoddha at (2). 

The soul has nine characteristics It is (1) living 
(2) has conscious attentiveness (3) is non-matenal (4) 
IS the doer of actions (5) enjoyer of the fruits of action 
ffi) has the size of the body it occupies (7) wanders in 
the world (8) can become liberated (9) has the natural 
tendenq to go upward. 

We maj descnbe these nine characteristics with 
some details, I Livw^The soul exists m any body 
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OQ account of matenal vitalities, Dravya Prana, and 
dies when they are destro}'ed. The^ are ten in numberi 
live senses, of touch, taste, smell, sight and heanng ; 
three powers of body, speech and mind; age and 
breathing. They are found in different degrees in the 
different kinds of mundane beings as below : — 

(1) One.sensed, beings such as earth-bodied, water- 
bodied, fire-bodied, air-bodied, and vegetable-bodied 
Th^ have got only one sense namely that of touch and 
have in all four vitalities, touch, phj'sical power, age and 
breathing. 

(2) Tw'o-sensed beings such as insects of nee shell 
and conches etc. They have senses of touch and taste, 
and have six vitalities in all. Sense of taste and 
speech-power are added to the four of the one-sensed. 

f3) Three-sensed beings such as ants, bugs, lice, 
etc., have three senses of touch, taste and smell and 
have seven vitalities. Sense of smell is added to the six 
of the former class. 

(4) Four-sensed beings such as flies, wasps, bees, 
moths etc., have four senses of touch, taste, smell, and 
sight and have eight vitalities Sense of sight is added 
to the seven of the former class 

(5) Five-sensed irrational beings such as some 
species of serpents which live in water; they have got 
all the five senses, and have nine vitalities, sense of 
hearing is added to the eight of the former class. 
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(6) FiVe-sensed rational beings such as human 
beings, celestial beings, hellish beings; four-legged 
animals like cows, bufeloes, deer, dogs, cats , birds, such 
as pigeons, peacocks, crous, parrots, and fishes, croco- 
dile, tortoise, etc They have got mind also in addition 
and thus have all the ten vitalities. 

As the soul IS really indestructible, injury to any 
of these vitalities is called Htmsa As a substance, 
niaiter is also indestructible, only dis-arrangement of 
niatcnal vitalities is the material injury. Passionate 
thought-actmty is the internal cause of causing hurt to 
external vitalities The number and value of vitalities 
injured, means lesser or greater sin. The least injury \ 
IS caused in the destruction of one-sensed beings 

From the practical point of view, the soul is living 
on account of these vitalities. Really consciousness is 
the vitalitj' which never leaves the soul 

n* Conscious-attentiveness — It is of tw o kinds ‘ — 
Conati6n or perception and knowledge. 

Conation is of four kinds ' — (1) Conation through 
the qre (2) Conation through any sense other than the 
®y6 or mind, (3) Clairvoj'ant conation, (4) Infinite 
conation. 

Knowledge is of eight kinds (1) Maii Jndnah 
knowledge derived through the senses and mind 
(2) Sruta Jndna is knowledge denved through 
' objects known by sensitive knowledge or the knowledge 
cf the books 
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(3) Avadht Jtidna is knowledge of the past and 
the future lives through the psychic power of the soul 

(4) Manah~paryaya Jndna is the knowledge of the 
ideas and thoughts of others 

(5) Kevdla Jndna is omniscience or knowledge 
unlimited as to space, time or object 

The first three kinds of knowledge when associated 
with right belief, are called right knowledge and when 
associated with wrong belief, thej are called wrong 
knowledge Thus there are eight kinds of knowledge 
The living beings have got life, they are not dead — such 
recognition is done through anj of these twelve kinds 
of conscious attentiveness These are from the practical 
point of view. Pure conation and pure knowledge are 
the two real characteristics of a soul from the real point 
of view 

III The soul IS non-material from the real point 
of view, because it has not got colour, smell, taste and 
touch, the attributes of matter, but from the practical 
point of view’, it appears as material in mundane life, 
because it is wholly obscured bj the dirt of karmic 
matter The worldly conditions and all impurities are 
due to the karmic effects This impure condition is 
coming on from eternity, though new karmic matter 
IS mixed and old one is shed off at every instant 

IV. Doer — From the practical stand-point, it is 
said to be the doer of its impure thought-activities, 
delusion, love and hatred etc , which are really due to 
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the operation of the material karmas bound previouslj. 
It IS also called the doer of karmic bondage which is 
really effected owing to soul vibrations and passions 
It IS also called the doer of houses, pots, cloths, etc., as 
they are caused through the activities of its body, mind 
and speech From the real point of view, the soul is 
the doer of its ow n pure thought-activities 

V. fin/qyer— From the practical point of view, it 
IS the enjo} er of pleasure and pain caused by the effect 
of the past karmas Really, it is the enjojer of its own 
real bliss. 

VI Has the size according to the body— From 
the real point of view, it has innumerable spaaal units 
equal to this universe, r e , it is as wide as the universe , 
but from the practical point of view, it contracts and 
expands according to the bod> it occupies owing to the 
effect of karmas , thus it has the size of the body it 
occupies There are some special causes, when this 
mundane soul, while living in the body expands and 
goes to some distance like the electnc current and then 
again contracts to the size of its onginal body. Its 
real size is not material, but it is a non-matcnal cons- 
cious one. 

VII It v/anders iii thevoHd — This soul owing to 
the effects of its mentonous and demeritorious karmas 
wanders in the world in the four conditions of life, 
celestial, hellish, sub-human and human. Beings from 
one-sensed to five-sensed animals are all sub-human. 

18 
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The Jam Literature has divided the mundane souls into 
tuo kinds also (1) Immobile ^ — all one-sensed beings 
such as earth, uater, fire, air and vegetable-bodied. 
(2) — ^All the others form the two-sensed to the 

five-sensed beings," 

VIII It can be liberated When through self-con- 
centration, all the karmic matter is ^ed off and all the 
causes of inflow of new matter are removed, then the 
soul becomes liberated and attains Nirvana, 

IX. It ha^ the nature of going ttpftard From the 
real point of view , the nature of the soul is to go 
upward, like the flame of fire. When it is freed from 
karmas, it goes upward to the top of the universe. But 
when It IS m bondage with the karmas, it goes after 
death from one incarnation to another instantly in 
straight directions, i e , east, west, south, north, upwards 
and downwards hut not in cross lines If the place of 
re-birth is m a crooked place, the soul will take turnings 
through straight directions and reach there The 
readers will have some idea of the mundane souls from 
the above description 

Paiididstikaya h\ Sn Kunda Kunda Acharja sajs 
theiame — 

AT II II 

JivStti Iiatadt chedd upavoga visisidd paha katfa, 
Bhotfa ya dehainattd nain muitd kammasanjutta 27. 
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“The soul IS (1) living (2) realuer (3) has conscious 
attentiveness (4) lord of its destiny, responsible for its 
good or bad conditions (5) doer (6) enjoyer (7) having 
lue according to the bodv it occupies (8) non-inatenal 
(9) and b assoaated n ith karmas ’* 

Hue compare the actions of the five Skanditas of 
the Buddh'sts with the mundane condition of the soul 
in karmic bondage its sensual and impure knowledge, 
feeling of pleasure and pain etr . we will come to the 
conclusion that Jainism and Buddhism are the same m 
this respect The pure soul of Jainism agrees with the 
iVindna of the Buddhists Although in the Buddhist 
literature, it is not clear!} stated that anj soul is coming 
on along with the five compound things, hod}', feeling, 
sensation, mentation, and (impure) consciousness, }et 
on deep consideration it will be noted that the positive 
thing which remains after the destruction of the five 
is Nirvana i e , the pure soul. It means that 
"hat was hidden under the eflects of the five skandkas 
has now appeared m its pure nature The soul retains 
Its pure nature of greatest peace and bliss for ever. 

If Nirvana is not annihilation, but a positive condi- 
tion of existence, it must be taken to be nothing else 
hut the pure soul as described in Jainism 



CHAPTER III. 

THE PATH OF NIRVANA OR LIBERATION. 

From the last two chapters, it will be evident to 
the readers that the nature of ATiirdflir— the soul as is 
known from the Buddhist scripture is the same as 
described m the Jain literature. Now it is to be seen 
whether the path of ftirvana as given in the Buddhist 
literature agrees with that of Jain literature or not 

The path of Nirvdna in Buddhism 

(1) Majjhim Nikfiya Samme ditthi suttam (9). 

^iwir^a^nPar. 

I. “ Ayameva ariyo atlhangiko maggo dsava 
mrddhagdmim paUpada — seyyaOitdafr • samma 
ditthi, samma sumkappo, samma vdehd, samma bam- 
matUo samma afivo, samma v&y&it^, samma saH, 
smma samddhi” 

“ Aiyas ' it is the eight-fold path which <causes pre- 
vention of the Asavas', it .is this;— right view, right 
intention, nghl speech, right action, right livelihood, 
right effort, right mindfulness, right concentration. 
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Further this Sutta describes that in order to acquire 
right view, one should know' the following thin^ - 

Tiit ^ 

’HTRlfif ^ (^) (r) 

{\) («) g«rai^, (^) P > ^ n qwi {%) 

(vs) (d) afesn, (t) stnqi^, (^o) 

^ 315^ {\) (R) (^) 


“ Yah kho dvaso artya savako aktmlam pajandtt 
akusala mulam eha pajaudtt, kusalam cha pajandh, 
iutala mulam cha pajandtt katanurm akusalam (7) 
pond hpato (2) adtnndddnam (J) kdmesa imchcha charo 
W musdvddo (5) pisft na v&chd {6} fdiaruad vStdia 
(7) sanphappa tape (8) iMdjjha (fl) vyapado (70) 
michekUa ditdiu Katamam akusala mulam, (f) kbho 
(2) doso (3) maho. {jl%ola V 

t1 Wl. ■■ 

The Anys. sravaka knows wrhat is harmful, w'hat 
IS the root of harmfulness, what is useful, what is the 
root of usefulness The harmful are (ten) * — (1) mjui}* 
to living beings (2) taking w'hat is not given (3) wrong 
engagement m sexual gratification (4) falsehood (5) 
hack-biting (6) harsh speech (7) chatter (8) greed (9) 
enmity (10) wrong view. Their causes^ai^^^^g 
hatred and delusion ” ,■ 

(^r 
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Their opposites are useful and the root of 
usefulness^ 

ansit • McHtuRi 

q 5T WI% snsrc 

^%«RT ^WR sgfsSr d«4’yy<4t 
3 ITSR ^13^ srrsT?: 'ar? 

an^ ft<lqjrrfii^ ^fetRT. 

Ahdram pajdndfi, dhara samuda^ancha pajdndti, 
dhdranirodhancha pajdndti, dhdrd~ntrodha patt 
padancha pajdndti dhara chattaro .'—Kavaltkdro 
dhara olarthofia wkhnmo xa, phasso duUyo, mono 
xanchetana tattyo, vijnnnam chatuttJio tanha samudayo 
dhdra sa/iwdavo, tanha nirddho dhara nirodho. aithan- 
gtko niaggo dhdra nirddha gdmmi pati padd. 

“ tA right believer) knows the nutriment, the cause 
of nutriment, the checking of nutriment, the means of 
checking nutnment Nutriments are four —Mouthful 
eating gross or fine, contact is the second, >olition is the 
third, rimpuie) consciousness is the fourth. Rise of 
desire is the cause of nutriment, prevention of desire is 
prevention of nutriment, the means of prevention of 
nutnment is the eight-fold path (described above).* 

Note. Ahara is translated as nutriment by some, 
we may translate it as taking in or grasping. 

Note. It is evident from the abov e descnption that 
when desire arises, the four kinds of taking in are 
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possible < e., '1) taking in gross or subtle matter r\hich 
IS nutritious to the bod\, having contact with sense- 
objects for enjojment, thouf^t with regard to sense- 
enjoyment. and consciousness with r^rd to that 
cnjojonent When desire will be checked, there will be 
neither taking 'ood, nor any enjoyment of senses, 
neither mental thought-activity pertaining to it, nor the 
consciousness raiding it. Cessation of desire is pos- 
sible by following the eight-fold path of liberation. 

tRn5rn%, 5?®- 

^ 3^ (».) (^)3Pciitr5TO (^) «ni^ 

^ ^ gw 

TOFT era' W {K) «hifld^ci 

(^0 araeiuftf (^) i gw 

5% awH ^c wi i gw 

“ Dukkhamclia pajdndbj dukkhassa samuaayan 
eha pajandu ; diMha-mrodhancha pajanati, dtdtkha’ 
wrodha-gamtnt-pat^dancha fajdndti ; Kataman duk- 
kham {Ijjattptdukkham, {;^Jardpidiikkham, (3; vyadhipi 
dukkham (4f naeanamff dukkham (3) mkapan deva- 
aukihadomaturnit^yasa (6i yam dia icbchhati tumna 
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labhatitmnpi dukkham (7) pancha upadana khandha 
dukkham; Katamam dtdtkhasamudayo >-~ya iyam tawha 
pondrbhauka nandiraga sahagata, tatra tatr^ht 
nandint; seyyathidam Rdma tanha (2) bhava 
tanhd (3) vibhaca tanha. 

Katanio dtdtkha nirodhai — Yo tassa eva tanhdya 
asesa virdga nirvdhd ehago, pati-nissango muiti, 
andlayo, ; hatama dukkha-ttirodha-gdmini pattpada- 
affhangiko inaggo.” 

(A right believer) knows the pain, the cause of the 
pain, the prevention of the pain, and the wav to prevent 
the pain. WTiat are the pains ^ The pains are {Ij 
birth (2) old-age i3l disease (4J death (5) sorrow, 
weeping, miser)', sadness of mind, confusion i6) not to 
get the desired object (7) the five root-spheres of body, 
feeling, sensation, mentation, and consciousness. 

The causes of the pain are desire to take re-birth, 
desire to ha\e pleasure and w dooming the pleasures 
just as (1) desire for sense-enjoj'ments {2) desire to 
have re-birth (3) desire to have riches or to be des- 
troj’ed. Tbe prevention of pain is to ha\e total non- 
attachment with that desire, to check it, to give it up, 
to throw it off, to be liberated from it, not to be 
absorbed m it. The means for the pre\’ention of pain 
is to follow the eight-fold path of liberation.” 

Rote. In the Hindi Buddha Char^-a Page 124 
Maha satipatthana sutta Dig. N. 2. 22 the description of 
the five spheres is given thus : — To ha\e organs of touch. 
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taste, sme]], sight, and heanng is body-apnere or rupa 
upadana , feeling of pleasure and pain on knouing the 
sense-object is feeling-sphere .or vedana updddna; to 
knou sense-object is sensation-sphere or sanjna 
upddftm I having continual mental notions is menta- 
tion-sphere or ^nskara updddna ; to sustain its know- 
ledge IS consciousness-sphere or vijndna updddna. 

mm tisnsnflr, 

fSiTtw q awfR i mu T OT 'ife- 

'nrRr/?r «crar srthw m 
sratorar ’nftw 

? 3 irR 

^Inana ^ 

1 snfil ^5^ sncuRnr snfir ftdai 
mm «nr^ ajiPr^r sranror 

*' Jard marnancjia pajdnSH, jara marana samuda~ 
yancha pajdndtt, jard marana nirodhamcha pajdndti 
jard marana nirodJia-gdimni paH-padancha pajd-ndh- 
Ratamam jard maranam Yd tesam satlanam tamhi 
famhi satta-ntkdyajardjiranata, khandtclicham, pdlich- 
<dum baUtta-cJiatd, d yuno san-hd-ni, indiyd.mm 
partpdko, ayam vuchchata jard yam fesam tesam sattanam 
tamha tandta sattamkdyd chuH chavanatd bhedd antara- 
dhdnam, machcliu, maranam, kdia ktriyd, khandhdnam 
khedo, kalevarassa ntkUwpo idam vuchchate maranam. 
J<*ti utnwdayd jard-marana ’lamttdayo jdU nirodltd 

14 
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jara marcma ntrodho, ayameva atthangtho maggo jarh 
nutrana mrodha gaimm pati padd ” 

“ (A nght believer' knovis old age and death, cause 
of old age and death, _ prevention of old age and death, 
means of prevention of old age and death What are 
old age and death ? While living in their oun bodies, 
to have b}' those living beings oldness, inhrmit}^ decay, 
white hair, 'n.nnkles in body, ripening, of sense-organs, 
approaching to destruction of age is called old age To 
be thrown off the living beings from their respective 
bodies, to be separated from them, their, vanishing ana)! 
dying, rending life-time, dissolution of the spheres, 
freedom from body is death 

Birth IS the ^ause ot old age and death Preven- 
tion of birth .s the preveillion of old age and death* 
The means of prevention ot old age and death is the 
afore-said eight-fold path of liberation ” 

(5) tniRifIr 

afhsfir gn^TcRi Rt 

3^ 3iT% 

*'Jatincha pajdnati, jdH samvddyancha pajdttdit- 
jatt itirodhandia pajdnati, jdti-mtodha-gdtnint4>atiPa 
■* ■ - r* <» / fitinatt 



The Path of Nirvana or Liberation 107 


Ya fesam tesam sattanani tamht fatiihi sattanikaye 
jatt sanjati ; OkkatiU, abJamviaftt, khandJidnant pdta~ 
bkdvo, dyatJndm patt labho, ayain vudichate Jatu 
bhavo-samudayd jatt samudayo, bhaia nirodhS jati 
nirtyVio-ayameva atthangtko inaggo jati mroSha gdmini 
pattpadd 

“ (A nght believer) knows the births the cause of 
oirth, prevention of birth, the means of prevention 
of birth To take birth of the living beings in their 
own respective bodies, to g^ow, to rise, to appear in 
spheres, to have sense*organs is birth. 

Becoming or condition of evistence is the cause of 
birth, prevention of condition of existence is the preven- 
tion of birth. The means of its prevention is the eight- 
fold path of liberation.*' 

(6) ti3ipin% irs/^T- 

3i|(3rair 

Bhavaacha pajandti, bhava-samudayancha paja- 
ndtt, bhava-nirodhaneha pajdndtt, bhava-nirodha gdmini 
Pati Padamcha pajandti, tayd irte bJiaidb-kdtna bhavo, 
rupa bhavo, ar&pa bhavo, apdddna hamudayd bhava- 
^ntudayo, updddna-mrodhd bhava ntrodho, ayameca 
atthangtko maggo bhava-nirodha-gdmini pad padd^ 
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(A right believer) knon-s the condition of existence 
cause of condition of e'vistence, pre^'ention of condition 
of existence, the means of prevention of condition of 
existence. There are three kinds of conditions of 
existence: (1) sexnal enjcn’ment-condition of existence 
(all the conditions of sub-human, human, hellish and 
celestial till the state th^* have got sexual desire). (2) 
body-condition of existence (The sixteen Brahma lokas, 
where there are bodies but no sexual desire\ (3) hodi- 
less-^ndition of e'tistence (thej* are four where there is 
no gross body). 

Grasping is the condition of existence; pre\ention 
of grasping is the prevention of condition of existence. 
The means of prevention of condition of existence is the 
afore-said eight-fold path of liberation. 

(7) 

tntnndr 

TOpirfit 3MKW (^) ^ (^) 

TOHT 

*' Vpadaatmeha pajaadti upSdana samuiayancha 
pajanaH, updddna nirodhancha pajdndtt, updddita' 
nirodha gamini pafi 'Padamcha pajdndh updddnam 
diaftdro: (1) Kama (2) ditthi (3) silMdta (4) affa 
bate- Tanha samudayd npdddna samudayo; Tanhd 
nirodha tipdddna nirodho. ayameca attJangiko maggo 
npdddna nirodha gdmini pad padam” 
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" (A nght-belie\er) knows the grasping, the cause of 
grasping, the prevention of grasping, the means of pre- 
vention of grasping. Graspings are four; (1) grasping 
of sense-desires (2^ grasping of speculative opinion (3) 
grasping in rules and rituals (4) grasping m theory of 
the self, (wrong view of the self taking the non-self to 
he the self). 

Desire is the cause of grasping Cessation of 
desire is the prevention of grasping. The means of the 
prciention of grasping is the eight-fold path of 
liberation *’ 


^ (Riiiifd tnamrfk ?n>ir 

^ (^) ^ (u* 


Tanhm cha pajdnitt , tanha samwddyaticJia pajd- 
ffdfi tanha ntrodhancka pajdnSH, tatiha niroiha gitmni 
patJamdia pajdnatt, chhaya imt iatiha (1) 
f2) Kdda (3) gandha (4) nzsa (5) photdui (6) dhamma 
'^andsamudayd tanha samudayo, vedatut-nirodhS 
^f’ha^ttrodho, ayamna atfftangtko ma^o tanha 
Mrodha gdtnini pati padd” 

" right-believer) knows the desire, the cause of 
desire, the cessation of desire, the means of cessation of 
desire. There are six kinds of desires .—(1) of sedng 
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(4) of tasting (3) of touching (6) of menUl states 
Rising of feeing is the cause of desite; cessation of 
feeling is the cessation of desire , the means 'df the 
cessation of desire is the eight-fold path of liberation ' 

(\) (^) 5»ii- 

(^) sn®r (y) l^i) 

JRt ^‘KWfsn ’JPRT ^3^ 

arq^R ailPi^i flRt^qsiT- 

qfriiRft qfeq^, 

" Vedanancha pajdndit, w^fond samudayaiwha 
pajdndu ; vedand mrodhaneha pajdndh ; vedam ntro- 
dha’^dimni patt padancha patdndti . chhaya tmc vedand 
kdya (1) chcdtkku samphassajd vedaner (21 sofa sam- 
piutssaja (3) ghdaa santphassaja (4) Jthvd sawphassaja 

(5) Kdya samphassajd (6) tnano-samphassajo. Phassa 
samudaya vedand samndayo, phassa mrodhd vedana 
nirodho, ayameva atthingiko maggo vedand ntrodha 
gdmim pati pada.” 

“ (A right believer) knows the feeling, the cause of 
the feeling, the cessation of the feeling and the means 
of the cessation of the feeling. These si\ are the 
feeling-spheres — (1) feeling due to contact with e)e 
(2) due to contact with ear (3) due to contact with 
nose (4) due to contact with the tongue (5) due to 
contact with the bod) (6) doe to contact with the 
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mind fitse of contact is. the cause of feeling , preven- 
lion of contact is the cessation of feeling, the eight-fold 
path IS tbe means of the cessation of feeling '* 

(t'l (^) ^**5^ (^) 

(«) fesr (<».) qsnr (^) 

‘'Phasaancha pajdndh phassa sanwdaydncha pajd' 
nott; pjiassa nirodhancha pajdnStt, ^hassa nirodha- 
gdmm pah paddn ehe pajdndit chhaya ftne pihassa- 
idyd — (1) chakku samphass6 (2) acta samphasao (3) 
ghiita aamphasao (4) jthva aamphasao (5) kdya sam- 
phaasa (6) mono aamphaaao aatd yatana samiayi 
wvmdayo,' aalhyatana hirodho, phaasa nircdho, 
^Jttwetw atthatiffko maggo phaasa^mrAdha'gatniw pati 
p(tdd!' 

'(A nght-believer) kno\i^ the contact, the cause 
®f the contact, the prevention of the contact, and tbe 
hieans of the prevention of the contact These siv are 
tlte contact spheres : — (Ij contact of e}e 12) ®f ear (3) 
®f nose (4) of tongue (5) of bodj and (6) of the mind 
^ise of siv oijgans is the cause of contact prevention of 
■itt organs is the prevention of the contact, this eight- 
^®ld path IS the means of the pre\'ention of the coiltact. 
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(11) qin«n^ norr- 

gnfer 

^ifeq^ <nnsn^ m ^ (0 (^) 

(^) 'm («) (K) {%) *Rt. sn»re?r 

^rauRR fsi^ «w~ 

ilw 3#if^ *nnlr ^RTPRR tli^t^ISli 

Satayatanancha pajdndtt, satdyatana sanmdayan, 
ctha pajdftdtt, satdyatana mrodhaaeha paidndti, said 
yatana-mrodJia-gdmmpatt padamcha pajdndtt • chhaya 
im dyatandni —(1) chakMtu (2) sota (3) ghdna (4) jikw 
(5) kdya (6) mauo Ndtnardpa samidayd satdyatam 
sa$nudayo J9ama rupa *‘ntrodha satdyatana-mrodho- 
ayameva atthangiko tnaggo satdyatana-nitodha'gdmint 
Patt pada 

“ (A right believer) knows the six organs, cause oi 
the siK organs, cessation of six organs, means o: 
cessation of six organs. 

These six organs are — (1) eye (2) ear (3) nos( 
(4) tongue (5) body (6) mind. Rise of mental am 
material body is the cause of six organs The cessatioi 
of mental and material body is the prevention of sv 
organs, this eight-fold jath is the means of the preven 
tion of six organs." 

Note. — The Doctrine of the Buddha ly Georg 
Gnmm says, " By rupa he means body consisting < 
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inorganic matter and b}' ndma the faculty of sensation, 
perception, of thought, of contect, of attention and so 
on The meaning of ndwa nipa is that of a body capa- 
ble of lif^ Ndma rupa is six-sense-machine.'- Nama 
feaya-r-mental body Rupa kaya — ^material body.” 

( 12 ) 

qaiR# 

ft 

ggr »Tir ^ 

ig^ srPHOT 

srj W irnJir srriTOiT nifirsft 

“ Ndiiuz rupancha pajdndt%, ndma rupa-satnu- 
dayancha pajdnntt, ndma rupa ntrodhancha pajd 
ndtt, nama rupa nirodha'gdnum pan padancha pajd 
nah, vedand, sanjnd, tbetana, pfiasso, manasi-kdro, 
tdum vucbchate ndma , chattan mahd bhutam, chatu- 
nnam cha inaha bhutam upddaya rdpam, vtjndna 
satnudayd ndmarCipa samudayo, vtjndna ntrodhd ndma 
rdpa ntrodho, ayameva atthangiko inaggo ndma rdpo 
mrodha gdmim pan pada” 

“ (A right believer' knovss the ndma rupa, the 
cause of ndma rupa, the cessation of ndma rupa, the 
means of cessation of ndma rupa Feeling, perception, 
thought, conttet, mind-notions are called ndma. The 
four great elements are earth, water, fire and air. The 
body IS due to these four elements The rise of con- 
sciousness IS the cause of ndma rupa The cessation 
15 
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of consciousness is the cessation of NSma mpa This 
eight'fold path is the means of the cessation of ndma 
rtipa 

Note. — Here the ndma of the Boddhist philosophy 
includes all the uorldiy conscious thought-activities 
and impure knowledge Ndma rttpa means a group 
of all the worldl} conditions According to the Jam 
literature also all the impure modifications of body 
and consciousness oi the soul are what is called the 
world. The destruction of all this world is Ninana 
just as destruction of Ndma rupa is Ntrvdua in the 
Buddhist philosoph} Both the Jam and the Buddhist 
philosophies are agreed upon this point with difference 
only in name 

filWR 

«n5r<^ («) (S) ^ (^) ^ 

" Vijftdnancha pajdndU vtjnana samadayancha 
paj&ndti, vtjtidna ~nuodJ\aincka pajdndH, njnana- 
ntrodha-gamm paH padamka pajdndti, chhaya tm 
vijudna hdyd (1) chaiihtt yijndnam (2) soia xdjndnaiu 
(3) ghdna vijndnam (4) jthva vtjndnam (5) idyd 
vijndnam (6) mono vtjndnam Sankara samudaya 
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vtjKdna samadayo, sankara ntrodho, vtjttatut’fiirodho 
ayameva atthangtko maggo vijnana nirodha-gamm 
patt pada" 

{A nght believer) knows the ^impure) conscious* 
ness, the cause of the consciousness, the cessation of 
the consciousness, the means of the cessation of the 
consciousness These six are the spheres of con- 
sciousness. 1) consciousness due to eje (2) to ear 
(3) to nose (4) to tongue (3) to body and (6) to mind. 
Rise of mentations is the cause of consciousness, 
cessation of mentations is the cessation of conscious- 
ness The eight-fold way is the means of cessation 
of consciousness. 


Note — Here sanhMra is translated as mentations, 
while Woodward in his book “ Some Sayings of the 
Buddha ’’ translates sankhaca as activities which inake 
karmas It appears that this sankhdra or sansiare 
IS the link of acquisition of impure) consciousness in 
the fresh bod). This sam^khara may be taken to be 
the group of past karmas. 


WAiRi piklvii i jaw# 

(V; (R) fev 

^ i « » K eiL j. »s 


(1:4) “ SankhdraficPa pajdndti, sanhhdra-samu‘ 
dayandia pajdn^, sard^ra-turodkatudia paj&a^* 
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saiikhara-nuodha-gamtm pati padan cha pajd ndtt, 
fayo iifte ^ankhdrd — (1) Kdya saukhdro (2) vacln 
sankbdro (3) clntta vinkharo Axtjjd samudaya san- 
khdrd-xamiidayo, avijja-ntrodha sanihard-mrodho, 
ayameta atthangtko maggo sankhara-ntrodha-gdmm 
Pati-pada ” 

“ right belie\er) knows the santkara, the cause 
of ’tanthara, the cessation of xanxkara, the means of 
the cessation of sanskara These three are the 
sanikaras (1) bodj aamkata (2) speech sanskara 
(3) mind sanskara. Rise of ignorance is the cause of 
xanxkara Cessation of ignorance is the cessation of 
xamkara This eight-fold jiath is the means of 
cessation of sanskara' 

(15) 

q aiwift 5;^ anjR 

«I1R aWTT ^ 

^ri^- 

Ji»nt 

“ Avtjjancha pajandtt , axtjja samndayancha 
pajdnati, axijja-mrodhancha pajdndh, avtjja-mtrodka' 
gdmm patt padancita pajdnatt dtikkhe ajnanam, 
dukilta samudaya ajnanam dukkhe-mrodhe'ajnanam, 
dtttikha-mrodha-gannnt patt paddya ajnanam ayirm 
luchchate aitjja asava aamudayd avtjja samudayo 
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dsava-ntroiha avtjja-ntrodho, ayatn cha atthangtho 
maggo avtjja-^ttrodhe gamtnt pah pada " 

(A right believer) knows the ignorance, the cause 
of Ignorance, the ces&ition of ignorance, the means of 
the cessation of ignorance, 'not knowing what is pain, 
what is the cause of ]iain, what is the cessation 
of pain, what is the means of cessation of pain is 
Ignorance Rise of Ssava^ (impure thoughts) is the 
cause of ignorance, cessation of Stava is the cessation 
of Ignorance This eight-fold path is the means of 
the cessation of ignorance 

(111') tnrpnicr ^13^ qs n Hiid 

vim 

3T?5T5rwg5nn aidiaiPiOMi 

^ <wh3^h4 vm 

«T#f^ fNr 

^ ^ «r?rrsraT 

^qnram^ 3nqatwr^i?5»qf5l‘ i 

“ Asavancha pajanah, dsavasantudayancha pajii 
ttdh, asavantrodhancha pajdnah, a’tava-nirodha-gamm 
pah padancha pajandh Tayo itne dvnd . — Kdmasavo, 
bJiavdsavo, avtjjdsavo, avijja samttdayd dsava samu* 
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dayo , aztjjd ntrodha-ascna-nirodJio, ayatneva atthangtko 
maggo dsava nirodha-gdmtnt patt padd Evam 
dsaxa-mrodha-gdmtm pattpadam pajdnaU, so savcaso 
rdganusayam pahaya patighdnusayam Pati vtno 
detvii asmttt dittlu rnfmiwsayam sammu hanitva 
axijjam pahdya, vijjam vppadetvd dittheva dhatume 
dtikkhassa antakaro hoU-ettavatd artya sdvako samma- 
dttthi hoU ujagata •ssa dttfht axecbap pasddena saman- 
mgato, dgato imam saddhammam tu" 

“(\ nght beheverj knows the trsffvflf, the CHUse 
of the dsaxas, the ressation of the tfsffvtr«, the means of 
the cessation of the dsiwas There .ire three dsavas — 
sense desire desire of birth, entanglement in ignorance 
Rise of ignonince is the cause of tfsoitrs Cessation 
of Ignorance is the cessation of dmx'os This eight-fold 
path IS the means of the cessatidn of the asnvffs Thus 
he, who knows the path of the cessation of the dwvas, 
having remo\ed the dirt of attachment has destri^ed 
the dirt of hatred, having removed this pride of “ I am 
(such and such), haMng cut off ignorance, having 
acquired knowledge, ends the miseries even in this very 
life. Thus .111 Ar\a srdxaka is a right believer, and his 
view becomci right, he maintains hrm belief, and he 
knows this True Dharma (the Path of Liberation) ” 

.Vo/e. — This samma ditthi sutta describes the 
means of checking the following things — (we may 
count the thirteen things from reverse side) — (1) dsavas 
(2) Ignorance (i) scnisfafra of mind, body and speech 
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(4) siY spheres of consciousness f3} ndma rupa, fb) six 
sense-organs (7) si\ sense-contacts (8) st\ sense-feel- 
mgs (9) desire for six sensual objects (10) four grasp- 
mgs (111 condition of existence (12) birth (13) old 
age and death These thirteen things are in succession 
the cause of the following 

In this sutta, firstli (ten) 10 harmful and 10 
useful natures, then four kinds of nutriment have 
been said Desire has been said to be the cause of 
four kinds of nutriment Then seven kinds of pain 
have been said and there cause is assigned to three 
kinds of desire A right believer should know all 
these nghtl} 

It should also be considered here that tfwiv^ have 
been said to be the cause of the remaining twelve things 
said above in succession and those dwiirs «ire three 
( 1) desire for senses, desire for birth, and entanglement 
in Ignorance Again ignorance alone is said to be 
the cause of these three kinds of dsava^ It there- 
fore shows that ignorance is the cause of dsavas and 
dsavas are the causes of ignorance 

Not to know pain, cause of pain, cessation of pain 
and means of cessation of pain is ignorance Pains are 
seven in number (1) birth (2) oldness (3) desease 
(4) death (5) sorrow, weeping etc (6) not to have the 
desired things and (7) five root-spheres of bodv, feehng. 
sensation, mentation and consciousness 
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The cause of these pains has been said to be desire 
That desire is of three kinds desire for sense>enjoy- 
ments, desire for birth, and desire for riches or for 
not taking birth If desire is destroyed, all pamc are 
ended 

The purport of all this above description is this 
that ignorance is the root-cause of constant wanderings 
in the world The means of removing ignorance and 
with It, all Its family is to follow the eight-ftdd path. 

The Buddhist literature is full of references to 
this Path 

Buddha Charya Hmdt page 126 Maha suti patthana 
sutta of D. N 2 22 

From the above Hindi description this 8 fold 
path IS described below — 

“ (1) Samyak drtsh — To know nghtly and with 
full belief — ^the pain, its cause, its prevention and means 
of Its prevention 

i2) Samyak sankalpq — firm determination of being 
nd of karmas, of being free from enmity, of following 
non-injury 

(3) Samyak Vachana — ^to give up falsehood, back- 
biting, l^arsh speech and chattering 

(4) Samyak Karmdnta — ^to save himself from 
injury to living beings, from taking anything not 
given, from wrong sexual enjoyment. 

(5) Samyak Ajtva — ^ta have right livelihood and 
to relinquish unjust one. 
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(6) Samyak Vyaydma — ^to strongly resolve, try, 
labour, and control for not having harmful thought- 
activities which have not j'et arisen, to resolve etc. 
to give up the harmful thought-activities , already 
arisen, to resolve etc. to have useful thought-activities 
which have not arisen, and to resolve and labour for 
maintaining the useful thought-activities which have 
already arisen, and to improve them, meditate upon 
them, and to lead them to perfection 

(7) Samyak Smnit — remembrance of the impurity 
etc. of the body and not to have grief or greed for it 
In the same way having recollection of truth of feelings, 
mind-notions and other conditions. 

(8) Samyak Samddht — Here the Monk, having 
freed himself from sense-desires an^ harmful thought- 
activities meditates upon the iirst kind of concentration 
which IS full of love and luppiness having been produced 
by nght argument, nght thinking and self-discrimi- 
nation, (2) then he, on getting subsidence of argument 
and thinking, acquires the second kind of concentration 
full of love and happiness caused by internal peace, 
steadiness of mind, freedom from intellect and thinking 
and self-absorption, (3) then he, on being non-attached 
to any sort of love, and on having recollection of truth 
and being experienced, acquires the third kind of 
concentration in which happiness is realised. Such a 
monk is called non-attached, full of recollection and 
walker in happiness by the learned, (4) and then at last 
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he, on giving up pleasure and pain, on removal of good 
and bad mentality, acquires the fourth concentration 
which IS without pain, without pleasure, full of purity 
of recollection of non-attachment or eqiianumty ” 

It IS necessary to know more about the 7th path 
Samyak Smriti, therefore it is described as below — 

Majjhim Nik&ja tenth sutta Satipatthftna Its- 
purport IS here given* 

ar fi p wfq 

aiidi^Ti ^ifcraT 

arnmit (^) 

ajrarifr («) 

ailr a n d i <ft . 

" Bbagava etadavocha : — EbSyaiio ayam maggo, 
scrftdnam vistiddhiya sdka paridavdnam samatt 
bkamdya, dttkbha domanassdnam attha gaindya, jha- 
yassa adingamdya, nibbaaassa Baksiforiyuya, yadidam 
chattaro satipatthana-Katam chattaro — tdha bhk- 
khave (1) Kaye Kayanu-passi vtharaH, dtdpi, sampa- 
'jdno, eatimd, vineyya lake abhijjha do-mttnassam, 
(2) V^andstt vedananupasst vilvarati dtdpt .(3) ckttte 
chiHanupasst viharati dtdpt . ; (4) dhanmesu 

dhammanwpassi viharati dtdpt ” 
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Bhagaxan said thus — This is the one path for the 
punfication of the beings, for reniQ\al of sorrou, weeping 
etc , for casting awa} pain and mental gnefs, for know* 
ing the truth, for realizing Xirvana , — and that is the 
four kinds of steadfastness in recollections — What are 
the four ^ — ^Thc monk roams seeing his body as body 
onl}, knowing feelings as feelings on!}, seeing mind 
as mind onh, knowing different conditions as con* 
ditions orh He must be active, conscious, full of 
recollection removing greed and mental bad thought* 
activities The mode of recollection of these four has 
been gnen in the sutta in detail, here its transhtion 
in short is given — 

I Meditation upon the bod} 

(1) The monk, having entered into a forest -and 
sitting in a posture (Pal^ankAsana) attends to his mouth ; 
when breathing strong or mild, he ma} know it such 
and think that this bod} has nature of the nse and 
decay, one should have no attachment with it There 
IS nothing in this body which is liable of being adopted. 

12) When walking, standing, sitting, sleeping, or in 
an} kind of movement of bod}, the monk should alwa}s 
be careful 

(3) When going near or far, seeing here and there, 
spreading arms and legs, weanng clothes, taking four 
kinds of food as eatable, drinkable, testable, and lickable, 
casting away refuse, sleeping, awaking, speaking and in 
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silence etc. activities, the monks should be aware of all 
these and be careful in them. 

(4) Then the monk may meditate that this body 
from head to foot, from foot to head is altogether full of 
filth, bones, blood, flesh, fat, perspiiation, spitting, filth 
of nose, impurities etc. ; just as a soak is full of different 
kinds of corn-seeds, a clever man knows them separately 
as pulse, rice, wheat etc , so he may know the nature of 
every part of the body separate!)*. 

(5) Then he meditates that this bod) is made 
up of the elements earth, water, fire and aw 

(6) Then he thinks that this body is sure to be 
destroyed once and to become a dead bod) 

(7) Then he considers that this body when dead is 
liable of being eaten by eagles, crow’s etc 

(8) Then he meditates that the body when dead 
will be broken into parts of head, legs, arms etc. 
separately. 

Then he thinks that this body will once be 
grounded and mixed into ashes. 

Thus he becomes unattached with the body. 

II. Meditation upon feelings : — 

The monk knows, when he is feeling pleasure or 
pain and when there is neither pleasure nor pain. He 
properly ascertains the nature of the world pleasure 
and pain, strong and mild and also knows their internal 
and external features and their causes-^nowmg thus 
disinterestedly, he does not believe them to be useful. 
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in. Meditatton upon mind. 

The monk knows the attached mind as the attached 
one and non-attached mind as non>attached one, the 
mind with hate as one with hate and mind without 
hate as one without hate, the deluded mind as one with 
delusion, the delusionless mind as one without delusion ; 
the steady mind as the steady and unsteady mmd as 
unsteady ; the mind in grandeur as in grandeur and the 
mind without grandeur as without grandeur. In the 
same way he recognises the chantable mind, unchari- 
table mind, peaceful mind, non-peaceful mind, passion- 
less mind, passionful mmd, — whatever be the nature 
of mind, he knows its internal and external features 
knowing thus the nature of the thing, be does not 
identify any one with himself and does not grasp any 
one in this universe. 

IV Meditatton upon the nature of conditions. 

1. Meditation upon the five impunties (Nivarana): 

(1) Sensual desire (2) enmity (3) dullness (4) restless- 
ness and gnef (5) doubt. Concerning these five, the 
monk meditates if they are found in him or not. If thQ 
are found, he knows such , if they are not found, he 
knoivs such ; if they are not in him, he recognises bow 
•hey can be produced ; and if th^ are in him, he knows 
how to get nd of them. He also knows the wsy how 
not to let them again re-appear on their once dis-^ 
appearance. He is properly aware with the internal 
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and external features of these five impurities. He 
knows the way how they arise and how they are 
destrc^ed. 

2. Meditation upon five root spheres. 

(Upadana sbhandJta). 

The monk recogniaes the nature, the cause of 
arising, and the cause of destruction with regard to, 
body, feeling, sensation, mentation and consciousness. 
He knows their internal and external feature. 

3. MedUatton upon the six tntemal and external 
sense-organs (dyatana). 

The monk recognizes the eye, the object known 
through the eye, and the impurity of attachment pro- 
duced in connection with these two; he also knows 
hour the attachment can arise and how to destroy it 
if It has arisen, also knows the way how it may not 
again rise after its destruction once. In the same way, 
he recognizes all about ear, nose, tongue, body and 
mind. 

4. Meditation upon seven modes of attaining true 
inovfledge (Bodht anga). 

The monk recognizes if he has within himself the 
recollection of true knowledge ; if he has it, he knows 
sudi ; if he has it not, he knows such. He also knows 
how to produce it if il is not in him, and how td 
keep it firmly if it has ansen in him, and how to 
advance it to its completion In the same way he 



The Path of Nirvana or Liberation 127 


meditates upon the other six modes (1) thought of 
Dhama or piet}' (2) energy (3) love (4) peacefulness 
(5) equanimit}' or concentration (6) non-attachment. 

5 Meditation on four Arya truths. 

The monk rightl} knous the nature of pam, its 
cause, cessation of pain and the means of cessation 
of pain. 

As to the 8th path Samyak Samadht four kinds 
of concentration have been mentioned But there are 
other concentrations also after them For them see 
Mi^jhtht Ntkaya 8th saUtJthana sutta. 

The. other improved concentrations according to 
Sallekhana sutta are the following — 

(1) Mdsa'&nantyaSyatana, to have concentration 
on pure infinite space. 

(2) Vtjh&na-attantya-ayatana — to have concentra- 
tion on infinite consaonsness 

(3) Skinchanya dyatana — ^to have concentration 
that dothing belongs to me. 

(4) Naiw Sanjnd n& sanjnd dyatana to con- 
centrate that there is neither name nor any nameless, 
neither any sensation nor any non-sensation. This 
last concentration leads to Ntrodna, it appears 

As has been said above, the root cause of worldly 
wandenngs is ignorance. We may give some more 
quotations from the Buddhist works to show the path 
of Ntrvdna. 



128 


Jainism and Buddhism 


(4) “ The doctrine of the Buddha'” George 
Grimm, page 287-288. Ignorance is the basis of the 
whole chain of suffering Ignorance is the deep night 
where-in we here so long are circling round (sutta 
nip&ta on P. 730). 

If ignorance is abolished, thirst and together with 
It all causuality is up-rooted for ever, ^hose who have 
vanquished delusion, and broken through the dense 
darkness, will wander no more. Causuality exists no 
more for them (Itivuttaka 114) In dependence on 
Ignorance avtdya, anses organic process of senses, in 
dependence on them, arises consciousness vtjndna , m 
dependence on vtjndna anses corporeal organization 
Ndmarupa, in dependence on Ndmarupa anses siA 
organs of sense Sata dyaiana, then contact phasa, then 
sensation Vedana, then thirst trisna, then grasping 
upadana, then hecomig bhava, then birth jaH, then old 
age, death, sorrow, lamentation, pain, gnef, despair 
(Udan I 37) 

Note — The eight-fold path descnbed above has its 
root beginning with Samyak-darsana, nght view. 

The correct view is the very first element of the 
path constructed by the Buddha lor the annihilation of 
suffering. He himself calls it ditthi or nght view. 

The same book shows the necessity of nght con- 
centration p. 394, Contemplating and contemplating 
we will purify our deeds ; contemplating and contem- 
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plating we will punfy our thoughts Thus Rahula, vou 
ought to exercise yourself (M. I P 420). 

(5) Sacred Books of the East (1881) Vol. X, Tran- 
Hatton of Dhammapada 

The path of Nirv&na is said in Chapter XX. Page 
273. The best of nay is the eight-fold ; the best of 
truths, the four words (pain, its origin, its destruction. 
Its way) , the best of virtues passionlessness , the best 
of me-he who has eyes to see. 

Page 276, You yourself make an effort. The 
Tathagatas are only preachers. The thoughtful who 
enter ,the way are freed from the bondage of Mara. 

Page 277. All created things perish, he who 
knows and sees this, becomes passive in pain , this is 
the w’ay of punt}. 

Page 308. He alone who, without ceasing prac- 
tices the duly of sitting alone, and sleeping alone, 
subdues himself, will rejoice in the destruction of all 
desires alone, as if living in a forest 

(6) Sutta Ntpdta translated by V. Fausbrill f 1881 ). 

I. Kdst hluiradvttja Sutta. 

(2) Bhagwansaid. — 

“Faith IS the seed, penance the rain, under- 
standing my >oke and plough, modest} the pole of 
the plough, mind the tie, thoughtfulness mj plough- 
share and goad. 

17 
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(31 I am guarded in respect of the bod}, I am 
guarded in respect of speech, temperate in food , I make 
troth to cut away (weedsi, tenderness is my deUverance 

(4j Exei tion is my beast of burden, canymg (me) 
to mbbornir, he goes without turning back to the place, 
where having gone, one does not grieve 

(5) So the ploughing is ploughed, it bears the fruit 
of immortaht}*, having ploughed this ploughing one is 
freed from pain ” 

II. Kulavagga (1) Uttham Sutta 4/333. Indolence 
(Patndda) is defilement, continued indolence is defile- 
ment, by earnestness (ajl^amdda) and knowledge let 
one pull out his arrow . 

(6) Garft sutta (attha vagga IV). 

9/812. As a drop of water does not stick to a 
lotus, so the mum doss not cling to an} thing, namel} to 
what IS seen, heard or thought. 

The Pali wwds are — 

r 

^ qr. 

Udff vittju yathdpi pokkhare-padme ydfhdpi M 
HppaH, 

Bvam muni nopahppcdi yata idam dttika stUam 
mutesu vd. 


III. Tuvaluka sutta. 

2/916. Let him completdy cut off the root of 
what is called Papancha (delusion), thinking ** I aft* 
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wisdom ” so said Bhagawata — * all the desires that arise 
inwardl} , let him learn to subdue them, always being 
thoughtful.' 

6/920 As in the depth of the sea, no wave is 
bom, (but as it; remains still, so let the Bikkhu be still, 
without desire, let him not desire anything whatever 

V. Parayan vagga (41 Pannava manava pukkha. 

6/1047 Having considered everything in the 
world, O Pannava, so said Bbaghavata, — he who is not 
defeated anjrwhere in the w'orld, who is calm without 
the smoke of passions, free from woe, free from desire, 
he crosses over birth and old age. 

(14) Udaya manava pukkha. 

3/1106, The delu'etance by know'ledge, which is 
purified by equanimity and thoughtfulness and preceded 
by reasoning or Dhamma, I will tell thee the splitting 
of Ignorance. 

Its Pall text IS — 

Vpekkha salt sawwdham, Dhamma tdkka pure 
javam, camd vtmakkltam Prahru m, amjjdya peAlx- 
danam 

(15) Altadanda sutta latthakavagga). 

20/984 “The mum does not reckon himself 
amongst the plain, nor amongst the low, nor amongst 



132 


JAINISM AND Buddhism 


the distinguished , being calm and freed from avance, 
he does not grasp after, nor reject am thing.” 

(7) “ Path of Purit\ ” Visuddhi Magg.i bj Buddha 
Ghosh. 


P. 63 " \\ hence can there be true happiness to 

him of broken virtue, who does not forsake sensual 
pleasures, \ lelding sharper {lain than to embrace a mass 
of li\ ing fire ” 

P.161. “Where darkness exists, there is no 
lamp'light, so the concentration does not arise in the 
{iresence of sensual desires ” 

P. 494. “ Monks, I do not perceive any one state 
which IS so great an ofience as wrong view Wrong 
Mews are supreme offences " 

(8) “ Manuscript remains of Buddhist literature in 
E, Turkestan ’ bj F Rudolf — Heomele (1916). 


4. Vina\ate\t;— 




^nnTSHT- 


" Sanm^tavyam samprajd nena gantavyam sam^ 
prajd nena st/id favyam samprajd nena nisifavyan 
samptaja nena hhaktavyam upasthiti mrtti nd <n?r- 
^ksipta chittena prasd dikena iryupathasampannena 
sasam vrittena yugantara-preksina sa gouravena ” 
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“One should sit, go. stand and eat after ngh^t 
understanding, keeping recollection, nith steadfast 
mind, being glad, nith control, should walk, seeing 
earth 4 cubits forward, with thoughtfulness." 

(7) Suvamdprabha Stdra. 

^ snff 

HrpSTTOw RTOW *ln PWTPfPff II 




^ <4ntfe r 4 few fii^Ror ^ i 

^ 51^ iSFT ^ '4<?TR ^ ^inf%?rsr ii 






ttilMiii 


Ayascha Kayo yatha hmya grdmah, sadgrdma 
chauropama indriyam, 

Tanyeva grama nivasanfi aarve, na le Vijd nanti 
paraaparetia 4 

Chaksvendnyam rupa gatesu eUiazati, srotrindriyam 
iabda vicharanena 

Xrftranendriyam gaade vichttfra hart, jivhendriyam 
ruttya rasesn dhdvafe 5 . 
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Kayendnyam sparse gatestt dbdvah, mansndriyam 
dkarma mchdranetta, 

Sadendriyamti parasparena siakam svidutm usaya 
mend ft krdntdh 6. 

Chittam hi tudyoptima chanchlancha sadendriyam 
visaya vicharnam c/iir, 

Yathana naro dJtdtah simya grdwe, sad grdma 
chaitrebTti samd mtanche 7. 

Chittam yathd sad msaya hitancha prajanate 
tndrtya gocha rancha, 

Rupescha sabdascha fathatva gandho ntsascita 
sparse statha dharma gocharam 8 

Chittam hi sarvatra sadendnyesu sahtmraoa chela 
mtndrtya samprawitham, 

Yantram cha yantrindriya sanshnttan the m clien- 
driyem kurvatu jnana mtmham, 9 
‘ This bod\ is like a loneK village, the six sense 
organs are like the village thieves These senses reside 
in this village of bod), but the) do not know each other 
The organ of eye runs to see the colour, ear knows 
sounds, nose knows man) kinds of smell, the tongue 
goes to know different tastes, the bod) -sense runs to the 
objects of touch and mind-sense engages in thought o 
conditions these si\ sense-organs do not go againrt 
their own respective objects This mind is feeling h e 
deceit, IS entangled in the objects of six senses, as a 
man goes in a lonel) village and is captured fy the six 
village thieves This mind knows the objects o sn 
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senses This flies to them like a bird. Mind is a 
inachine, uhich IS engaged b\ the senses You should 
not let It go to the senses but engage it in the seif* 
knowledge." 

(8) Ratna rast stitra. 

«Tpipjrf stm .wwW 
wrsrr, (^(|K siRfhl 

Samddhih aryanam dhvaja, pntfnd dryandm 
dbvajd, vttttukHh drydndm dlnajd, vtnwkH jndna-darsa- 
«am dryandm dlivajd. 

“Concentration is the flag of the Aryas, self-dis* 
cnmination is the flag of the Aryds, deliverance is the 
flag of the perception and knowledge of deh* 

lerance is the flag of the Atyds.'^ / 

Sacred Books of the BttddJttsfs Vtd. Ill by T. W 
Shys Davids (1910) D^f. Ntk II. Maha sudassan 
suitanta. 

P< 194 Hom transient are all compound things ; 

Growth IS their nature and decay ; 

The] are produced the] are dissolved 
again. 

To bring them into full subjection that is 
bliss 
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PATH OF LIBERATION IN THE JAIN 
SCRIPTURES. 

As the. eight-fold path h^ been said to be the 
means of liberation in the Buddhist scriptures, so the 
three-fold path has been said to be the means of Nirvana 
m the Jama Scriptures. 

This three-fold path is contained in the eight-fold 
path and vice versa This three-fold path is called 
Ratnatrya Dharma or the Truth of the three gems It 
IS a combination of Samyakdarsatta, right vievi or belief, 
Samyak jndna, right knowledge, Sainyakchdritra, nght 
conduct. 

The Jain Saint Kunda Kunda Achar>a says m 
Samayasdra : — 

Damsana ndna charittSm, sevt dawant sahtma 
idchcham, 

Tam puna jdna Hnnivi appanam cheva nichcbhayado 
19. 

“A monk must always follow right belief, nght 
knowledge and right conduct ; from the real stand-point, 
know these three to be the self only ’’ 

Jain philosophy, when it descnbes a thing 
the practical point of view, analyses it into kinds and 
divisions ; but when it descnbes a thing from the real 
stand-point, it thinks of it as an indivisible whole. 
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Therefore from the practical stand'pomt, the path is 
three'fold, but from the real stand-point, it is the self 
only. 

When one's own self is bdieved in and known as 
it IS in its own essence and is realised as such — ^then 
pure concentration of one's own self appears. It is 
the real three-fold path or the self itself. 

Sn Umaswami sa}S in his Tattvartha sutra: 

Samayag darsana jndna didritrani moksa 
indrgah I. 

“ Combination of right belief, right knowledge and 
right conduct is the w'ay to liberation." 

Hiis three-fold path has been described m all the 
Jain Sacred Books 

Out of the eight-fold path of the Buddhist philo- 
sophy, Samyakdrish or right mew and Samy^^safikaipa 
or right determination are included in Samyag-darsam 
or right view and Samyag jndna or right knowledge of 
the Jam philosophy; while Samyak vackm, right 
speech, Samayak Karmdnte, nght action, Samyak djtva 
right livelihood, Samyak vyaydma right effort, Samyak 
^mntt right mmdfulness, Samyak samddht nght con- 
centration, these six are induded in Samyak ckdritra 
nght conduct of the Jam philosophy. This fact will be 
known dearly from the descnption given further. 

1. Samayak darsana or Samyak-dnstt Right 
belief or Right view. 


18 
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The Jain scriptures descnbe right belief uith 
knowledge as Samyak darsana. From the practical 
point of ^ 1 en, it is necessan* to ha\% firm belief in the 
seven principles. Umaswami says in Tattvdrtha 
sttfra : — 

V II 

Tattvdrtha sraddhanam samyag darsanam 1. 2. 
Jivajivasnnabandha sanvara nirjara moksadattiam I 4. 

“Belief in the seven principles as they are is 
called nght beli^. The pnnciples are Jna soul, Ajtva 
non-soul, >lsr<nn inficn. Bandha bondage, Samvara 
checking, nirjara shedding. -Uofen liberation ” 

All the modifications and objects of this unneise 
come under the first two pnnciples soul, and non-soul. 
lidma rupa of the Buddhist philosophy is included in 
these two principles. Feelingr perception, mentation 
consciousness are found in the impure soul, while body 
is included in non-soul. Just as in the Buddhist philo- 
sophy, the knowledge and belief in the pain, its cause, 
its cessation and the way of its cessation is Right \ lew ; 
so also in the Jain Philosophy pain and its cause are 
described by the two principles Asrava inflow and bandha 
bondage, while the cessation of pain is the jlfofofl or 
liberation and the means of cessation is included in 
Samvara, checking and Nirjara, shedding. 
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It will be noted that in the Jain Scriptures, these 
principles are descnbed according to the root-meaning 
uf their words as per Sanskrit composition, e^., Asrava 
means “ Asravati jat" — that uliich comes is dmrva. 
"Yena asravati tat” — that through which comes is 

nwnoff 

Kannic molecules, which are ver} line particles of 
matter and which cannot be perceived In' anj of the 
hve senses, do come near the soul b\ attraction ; their 
coming IS d^raxa 

The good and bad activities of mind, bodj and 
speech are the causes for the inflow of karmic matter, 
therefore they are also called A^raxa Inflow of karmic 
matter is called draxya dsarta matenal inflow or objec- 
tive inflow while its cause is called bhdva dsarca or 
subjective inflow Likewise the fine kannic matter 
bound with the mundane soul is called Dravya bandha, 
material bondage or objective bondage. 

The thought-activity causing this matenal bondage 
's called bbdxa bandha subjective bondage. Karmic 
matter which is prevented from inflow is called dravya 
\amvara or material checking or objective checking, 
"hile the thought-activitj which checks the inflow is 
called bhdva samvara, subjective checking. Karmic 
matter which is shed olf is called dratya mrjara 
watenal shedding or objective shedding, while the 
thought-activitj' which causes shedding is called bhaia 
>fi>jara or subjective shedding. Total freedom of soul 
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from karmic matter is called Dravya moksa material 
liberation or objective liberation , while pure thought- 
activity w'hich removes all the karmic molecules is 
called bhava moksa or subjective liberation 

The Buddhist literature has clearly described the 
subjective inflow, bondage, checking, shedding and 
liberation, while the objective inflow, etc have been 
dealt with in a vague manner It appears that the 
ordinary public will not understand easily the details of 
the material inflow etc and perhaps this consideration 
has prevented them from being clearl} “and exphcitlj 
dealt w'lth. 

The Jam philosophj has described the subjectnc 
inflow and subjective bondage, f e , causes of inflow of 
karmic matter and their bondage as follows . — 

Mitthyd darsandvtraU pramdda-kasaya yoga 
bandha hetavoak 1/8. 

The causes of bondage (and inflow) are (1) MiUhya- 
darsana or MiHhva dnstSt i.e., wrong belief in the true 
principles (2) avtrti not to restrain from hmsa injury, 
Asattya felsehood, steya stealing, abrahma unchastity, 
Pangraha thirst for worldly possessions (3) p^dmada 
carelessness or indifierence to useful thoughts leading to 
Nirvdna, (4) Kasaya passions, , anger, pride, deceit 
and greed (5) yoga activities of mind, body and speech. 
These five are both the subjective inflow and subjective 
bondage. 
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The Jam saint N&gas&na sa%-s as follows m his 
Taftvanttsdsam aoout wrong belief and bondage* 

II ^ II 

‘ II « II 


II <» II 

^ m TR^qt I 

^ aftpgsrs^isr: ii ^ ii 

II \s II 

^^4K^N^H^lR<<i|i>l ^OTreRT; I 

i^ic: II ^ It 

{S t gg f l gpS H g ^^ II ^ II 
wfi I 

’ETO^clr Ri^ijTSfRn? flrar ii n 

^iMtR><SJ**i wggi^Ra ' ^R II W n 

g i^fa i CrqHft l R w ^ 11 Un 
WTiiq»K,(iin4\ HT 9 ?Rg^ I 


’'n!4)wili!iPi^qTV iw «raT ^ 11 II 
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^ ^rrar: few* i 

?!fiF*nfiifii^5??BRlii’ gw II II 

ftr mww [ f^di*4igic^*ii4^K^ ^: • 

^jwwrr 3 ^ sfw^ ii H 

mwn gsr: ^wwr: ^i^wisr jwrar: i 

^rwt sra^ srts ii I's ii 

^«i5^ ?r?n i 

rRT gRWJ sraw*^ H53fTsft^[gnf^ II H 

sirllr ^ i 

^ ^ j$l[fs?jj5n?r: 5fli*t II II 

Tapa traydpa taptibhyd bhavyibhyah stvasarma/ie, 
Tattvam hiya mupddeyatmti dvSdiidbhyadhddasaii 3 
Bandhd nibhaiu*hanam chdiya heyamtfyupadarsttam, 
Heyam syadtlukklta sukhayor ’^amdbhtjamdam 

dvayam, 4. 

MdtsastatkdranamclHntadupddiya-inudalintam, 

Upddeyam sukham yasmddasmdddvtr bhavisyatt, 5 
Tatra bandhah sahetubhyo yak sanslisahparasparam, 
Jivakarmapradisanam la prastddhaschatttrvidJiah 6 
Bandkasya kdryah samsdrah saruz dtdtkha pra- 
ddngtndm, 

Dravya kshitrddt bhidina sa chdnikavidhah smritah 7« 
SyitrmUhyddarsana jndndckdrttrdm satnasatah, 
Bandkasya ketavo anyastu trayammiva wtarak 3. 
Anyathd vasthdesvartkesvanyatiiaiva rticMrtmndm, 
Dnsti inahddaydn moM nuttkyddarsanattiuchyatt 9. 
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Immvrityttdayd darthi ivanyathUhtgamd hhraman 
Ajttdnam sawsayatchili mitthydjndna mxliatn Uta 10 
Vntti mohodaydjjantah kasdyatasavartinah, 
yogapravnthrawbhd mtnhyaehdnlra muchtre 11 
Bandha helustt ^rvesu mohascha pnik prakirhlah, 
Mitthydjnanam tti ta^yaita sachtxnh/r ma'ttsrtyan 12 
Mamihankirati ima uau ^endnyau tau cha tatvdau 
Yaddyattah sudurbhido mohavyuhah prniartaU 13 
Sasva dandfmtyew svutanuprantkhe'at karma jantU^u 
Atmtydbhinf visa mama kdro mama yatkd dehah U 

Ye karma knta hhdvah paramirtana^cna chdthiano- 
hhnnah, 

Tatratmabbinni^io aluxnkdroaham yafhd nrt patt'i IS 
^Bfhydjnindnvntdnmdhdn tnamdhanldrsambhax a, 
Imakdbhydm tv jhatya rd^odvesa^u jdytc 16 
Tdhhyjm puitah kasdyah ^yurno-ka’taydvh Ian mayah 
Tebhyd yogak pravarfante Mali pram vajfiddya 17 
Ytbhya karmam badhyante Mali sttgah durgatt , 

Tatra kdyih praidyanle sakajdnMriyJni cha 1b 
Tadarthd mndriyatrgrahnan muliyaft dvcsii rajyalc 
Tatd bandlid bhramatyexam rnrhatyulMgalah 
pumdn 19. 

The principles ha>e been said to be of two J ira^ 
adoptablc and the other a\oidabIc. so that the dt«<'r\inc 
who are suffering b\ the heat of b’rtb, old 
nnd death, might attain the bliss of .Yr/i'uV <». 3 
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Bondage with its cause is avoidable, because it is 
the seed of producing worldly pleasure and pain which 
are themselves avoidable 4. 

Liberation with its cause is adoptable, because it is 
the seed producing Spiritual Bliss which is adoptable, 5 

Intermingling of soul and karmic matter owing to 
its causes is bondage w'hich is of four kinds — Class- 
bondage, duration-bondage, fruition-bondage, quantity- 
bondage. 6. 

The fruition of bondage is wandering m this world 
of many kinds such as matenal, special, etc. causing 
suffering to the worldly souls 7 

The root causes of bondage are three, wrong belief 
wrong knowledge, and wrong conduct, all else is its 
detail. 8. 

Wrong belief is not to believe in the principles 
as they are, on account of the operation of nght-belief- 
deluding karma 9. 

Wrong knowledge is to know the substances 
wrongly or doubtfully or not to care for knowing 
them on account of the operation of knowledge obscur- 
ing karma 10. 

Activities of mind, body and speech caused by 
paesinns like anger etc, on account of the operation 
of nght-conduct-deludmg karmas are said to be wrong 
conduct. 11. 
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Among the causes of bondage, wrong belief is 
the prominent cause ; wrong knowledge is a minister 
to the king Wrong Belief or Delusion, 12 

‘lam this’, ‘it IS mine’ these two are the sons 
as well as commanders-in-chief of the king Delusion ; 
under their control the army of Delusion acts. 13. 

That which is alwaj’S other than the self just as 
body and other conditions Is due to karmas. To identify 
oneself with them as “ it is mine ” is just as to believe 
that body is mine. 14. 

To identify oneself wth the impure thought- 
activities due to the operation of karmas which do not 
really belong to self as * I am this * ‘ I am the King, 
(is wrong). 15. 

‘I am this’ ‘it is mine’ these two thoughts anse 
ou account of wrong belief with wrong knowledge 
Attachment and hatred are due to these* two. 16. 

Attachment and hatred bnng forth passions like 
anger etc. Affected by these passions, mind, body and 
speech, act, and through their actions the sms of 
injury to hving beings etc. are caused. 17. 

Through these sms, bondage of karmas occurs , 
on account of the operation of these karmas, good 
or bad conditions of existence appear, where the beings 
have fresh outer bodies and with them, sense organs..l8, 
There the beings grasp the objects of senses and 
therein produce delusion, attachment and hatred, 
whereby agmn bondage of karmas occi rs , thus the 
u 
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mundane soul Mandets vn& the army of delusion in 
this world, 19 . 

A ofe.— -From the above description the nature of 
delusion or urong*belief is clearly evident. It shons 
that 10 identify the sdf, which is really Nirvana in 
essence, with any worldly condition is delusion. 

This wrong belief is of the subjective bflow or 
Asrava or subjective bondage or bandha. Right bdief 
removes the wTong belief. 

The Jain Saint Amritachandra sav» ihus about 
right belief in Tattv’irthasira 

Pa^vfi sia^nSripam yo jdnati diaratyapi 

Darsana jndm chdritra irayamStmaiva sasmntah. 

" Belief in one’s own real self is right belief, 
knowledge of it is right knowledge, realization of the 
same is right conduct. Realh* this self is itself right 
belief, right knowledge and right conduct.’ 

Right belief is to believe in the self as it is in its 
essence, while vrong belief is to identify oneself with all 
the other conditions and thoughts foreign to this real self 
- Checking of the subjecrive inflow and bondage and 
of Voxetessness is caused by practising thg full vows 
of non-injury, truth, non-stealing, chastity and non- 
possession. Checking of subjective inflow* and bondage, 
and of carelessness is caused by acting carefully, that is 
by observing the five kinds of carefulness, x c., Samitt. 
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(1) Iryd satntU — carefully walking after seeing 
the \vay four cubits forward in the day-light 

(2) Bhdsha carefully speaking sweet and 

non-injurious w'ords 

(3) Eshand samtH — carefully eating pure food 
given by a layman out of the food prepared for 
his family only. A Monk will not arrange' for his 
food himself, nor order any one for it. 

(4) Addna~mhsepana samth — carefully taking and 
putting things so as not to cause injury to any life 

(5) Pratishthapand samttt — ^throiving out bodily 
filth so carefully as not to injure any life. 

Checking of the subjective inflow and bondage 
of passions is caused by following the ten rules of 
piety or Dasa Dharma, by contemplating tvdve medp- 
tahons, or dvddasa bhdvana, by conquenng twenty-two 
kinds of suffenngs or dvdmnsatt parishaha jaya and 
following five kinds of right conduct or panchaohdntra 

The Ten roles of piety are — Uttama Kshamd or 
hi|^est forgiveness, control over anger. 

(2) Uttama mdrdava or highest humility, control 
over pnde 

(3) Uttama drjava or highest straight-forwardness, 
control over deceit 

(4) Uttama saudta or highest contentment or 
punty, control over greed 

(5) Uttama sattycr or highest truth, refrain from 
false-hood 
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(6) Uttatm zamyama or highest self-control 
restraint of senses and compassionate dealing 

(7) Vttama tapa or highest austerities, control o 
desire and self-meditation. 

(8) Uttama iydga, or highest chant}, to bestov 
alms of food, medicine, knowledge and fearlessness tc 
the deserving. 

(9) Vttama dkiwhanya or high^t non-attachment, 
not to regard any non-self to be one’s own self. 

(10) Vttama Brahmacharya — ^highest cbastit>, 
refraining from thoughts of sexual enjo}'ment. 

The Twelve meditations are — 

(1) Amtya or iramtiortness — All created things 
and modifications are destructible such as riches, family, 
body, pleasure, pain, impure thoughts etc. 

{2} A^rana or mpratectivenm, no one can 
protect us from death and karmic effects. 

(3) Sansdra or vooridly voandering, all the four 
conditions of existence, hellish, celestial, sub-human, 
and human are full of suffenngs and are therefore 
to be avoided. 

(4) £kafva or sohtanness. The self is alone 
responsible for its actions; alone it is born, alone it 
dies, alone it has to suffer. Its nature is free from 
all non-self. 

(5) Anyatva or otherness. All the good or bad 
karmas, body , difierent objects, conditions and non-self 
thoughts are other than one’s own self. 
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(6) Asachitva or Impurity. Body and its con* 
tents are impure ; one should not be deluded- by this 
impure body. 

(7) Aarava or infima. Wrong belief etc., are the 
causes of inflow of good and bad karmas. 

(8) Samvara or checking. Right belief etc, are 
the causes of checking the karmic tnfion. 

(9) Ntrjara or shedding. Right self-concentration, 
equanimity, and non-attachment are the causes of 
shedding karmas. 

(10) Loka or universe. Universe is uncreated, 
eternal, full of self and non-self substances. It is 
changing on account of conditions, but indestructible 
on account of the root substances. 

(11) Bodht durlabha. Difficulty of obtaining knoii - 
ledge. It is vary difficult to understand the true path 
and also to follow it. When once it is known, it 
should be pursued carefully and wisely. 

(12) Dharma or the True Path True path is right 
belief, right knowledge and ngbt conduct This is the 
means of liberation and perfect bliss 

Conquering of Txoenty-tveo Sujfenngs . — 

The sufferings are . (1) Hunger (2) thirst (3) cold 
(4) heat (5) bitmg of mosquitoes, etc. (6) nakedness 
(7) dislike (8) woman (9) walking (10) sitting (11) 
sleeping (12) abuse (13) beating (14) asking alms 
(15) Failure to get alms (16) disease (17) contact with 
pncKly shrubs (18) dirt (19) honour or dishonour 
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(20) conceit of knowledge (21) ignorance (22) slack belief. 
Five Ktnds of Rtghi CondwA — 

(1) Sdmdytba — equanimity or self-concentration. 

(2) Chiddpasthdpand — ^Recovery of equanimity 

after a fall from it. 

(3) Panhdra Vtsuddht — Pure and absolute non- 
injury. 

(4) Stiksltma sdmpardya — Slightest passion. 

(5) YathdhJtydta — ^Ideal and passionless conduct 
Checking of the subjective inflow and bondage of 

of mind, body and speech activities is said to be GttpH 
or restraint of mind, .body and speech by engaging 
oneself in self-contemplation. 

All the kinds of subjective mflow or Bhdva asrava, 

‘ mentioned in the Jama scriptures, if compared with the 
hsravas dealt with in the Buddhist hterature will be 
found to agree with one another. 

See Majjhtm tnkdya sawdsava sutta the second 
Some purport of the above is given below — 

’spFffi *•— JiJiftr- 

m si ^ 

Ararat sit 

Katame, dhammd manasi karaniyd : — 

Yassa dhammassa inanasi karoto anupponno 
Yd kdmdsavo na uppajjafi vppanno vd 
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Kamd savo pahiyoH, anuppamo vabUava savo 
Na uppajjaH, uppanno va bhava save pahtyati, 
Amppanno cd avijjdsavo na uppajjati 
Uppanno vd avijjdsavo pahiyaH, inte dhammd 
mana» hamiyd” 

“ What thoughts should be kept in mind ^ — 

That thought which prevents rising of sensual 
desire already not arisen, and that which destim'S 
sensual desure if arisen ; that thought which prevents 
rising of deare of existence already not arisen and that 
w hich destroys desire of existence if arisen that thought 
which prevents rising of ignorance already not arisen 
and that which destroys ignorance if risen should be 
kept in mind ” 

sit ait aisTTOT 

amt .tmirt arg;w art aifer 
^^fltarrariPT^ (^) 

am (^) anwr aiTO ^arnnfir («) amir aw- 
mt («^) apmit ar^ t 

am TOit itm* ^ art am 

.....ar 5a<.wvnT 
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q Cw^ {\) W 

(^) ^ftcSSiW WJT^. 

"Ahosim aham aittam adillM nam bJtdvtssdm 
aham anayd tain addhdnam pachcliappanmm add 
lidnam aham asmi — tassaevaminanasi karoto-chhannam 
ditthinam aimatard diUht uppajjatt. 

(1) atthi me atta. 

( 2 ) natldi% me atta 

(3) edtand attdnam sanjdndmt. 

(4) attand anattanam sanjandm. 

(5) anattana attdnam sanjandm 

(6) Yo me atta Kamm&nam vipdiam paltsam~ 
vedett, so ayam atta nkhcho dhuvo sassato am-part- 
nama dhanmo. Itt diithi gatam dutkt gahanam ditthi 
kantdram, ditthi vtsukam detth* vikandttwn, dttthi 
samPyanam ditthi sanyqjana samyutto na pari wuch’ 
chati JdHyd, jard mamena sakeht part-devehi dtiikekt 
doinatiassehi-iipd’ydsehi . so idam dah^hanUt yontso 
manasi haroit, ayam dukkha-samttdayidi . ayam 
duWiha nirodhoUr-ayam dukkha-nirodha gdmini-paH 
pada, tassa evam manasi Jkaroto ttni sanyqjana ni 
pahtyanH. W sahkdya ditthi (2) vichi htchchd (3) 
Silabbata para md so’’ 

" I was ui past time” ” I will be in future time,” 

” I am in the present time ” .—On creating such notions 
in the mind, he will have one of the six (wrong) views 
(1) my soul IS (2) my soul is not (3) ‘ I know soul by 
soul ' (4) ' I know non-soul by soul (5) I know soul 



The Path of Nirvana or Liberation 153 

l)ynon-9)ul” (6} 'This my soul which expenences the 
npeuing of karmas is eternal, indestructible and unshake- 
able and has the nature of unchangeabilit}'.’ 

Thus anses the net of (wton^ belief, jun^e of 
behef, the thorn of belief, the cloud of belief, the bond- 
age of belief On account of this bondage of (wrong) 
behef the soul is not saved from birth, old age, death 
sorroM, weeping, pain, gnef and misenes He who 
actuaUy understands " this fe pain,'’ this is the cause of 
pain, this IS the cessation of pain, this is cause of its 
cessation, removes three kinds of dirts (1) identifies 
himself with body (2) doubt engages in vows and ntuals 
only. Thus the asrava of wrong belief should be 
removed by nght belief 

Note.— Really Nirvana or the pure soul is realisable 
only, It cannot be grasped rightly through mmd 
Whatever notions an ignorant soul forms in bis min 
about the soul are not the teal facts, about the soul, but 
they are quite against the reality of the soul In the 
ibove statement of the Majjhuna nikaya siA kinds of 
wrong beliefs about the soul are described (1) my soul 
is — ^herethe real soul is identified with the impure condi 
tionsofthesoul due to npenmg of karmas-tbereforc 
It is a wrong view. (2) My soul is not here to 
non-existence of soul is maintamed (3) I know sou 
by soul-here also the thinker’s mind grasps the impure 
condition of the soul to be the real soul. He does not 
take the pure and unthinkable soul into his mmdj 
20 
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therefore it is also a wong view. (4) I know non-sonl 
1^- the sonl. Here he understands that, he 
through miud and senses and thereby knowing others, is 
the real soul. This is also a wrong view. He does not 
consider the pure soul which does not requite help of 
senses and mind, but whidi can know all himself and 
others independently. (5) I know* soul by non-^ml this 
is also a wrong \dew. He understands that mind and 
senses whidi are not the soul, can know* the soul. 
(6) My soul which. eicperiences the ripening of kaimas 
is eternal and unchangeable. This is also the wrong 
new, because that impure soul which expenences fruits 
of kannas is not eternal but is changeable. Here also 
the pure soul of Ntraana has not been taken into con'** 
sideratiou These six kinds of wrong bdiefs maintain 
something else than the real pure soul. Whoever 
believes in the Nirvana or the realizable pure soul, he 
removes all these wrong views. Then be does not 
identify his pure soul wdth the five spheres, body, 
feeling, perception, mentation and (impure) conscious-* 
uess All his doubts are removed, although he follows 
practical rules of conduct, he beheves them to be 
rejectable. He maintmns that only pure concentration 
or Samddhi is adoptable. This is the right view or right 
helUf or Saniydk darsanur 

In fact such is the sfatement of the Jain Samts 
also about right belief or Samyah darsana. 
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The Jain Saint Kunda Kunda. Achaiya says m 
Sama}>as4ra 

iJifNr 

nisTOJiw 

^ qftqiRir. 

Jivassa natthi r&go Ttavt doso tttva vijjaie mdho, 
pfffdKhaydmkammamtiokammamdtdmst natthi 56 
Nevayajiva Uhdad na gutta Widnd ya atti jivassa, 
Jenadtt ede same pu^ala davvassa pari nama 60 

In the pure soul, there is neither a£^ion nor 
hatred nor delusion, neither causes of asrava, nor 
harmas, nor quasi-karmas evra. 56 

Neither there are soul classes nor spiritual stages in 
the soul, because all these are the modifications of matter 

o®ly« (because they appear in soul in connection with 
matter) 

Samayasdra KaUtsa says the same* — 

Vamddyd vd rdga mohddayo va chtnnd bhdvah 
sarva evdsya punsah. 

Tenaivdntastatheddh pasyto mi-no drisfdh 
syurdnstd mekam param sy&t 5f2. 

All these cdouis etc or afiection and ddusion etc. 
modifications are other than the pure soul; therefore 
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while realizing within the self, these are not realized, 
only the highest one is realizable. 

Note . — This pure and highest one is nothing but 
the nature of Nirvana. Thus the subective inflow of 
wrong behef is removed by right view or right belief. 
Jainism and Budbhism are one in this point 

^ - • 
. .. ^ 

arrerar 

“ Katame Saava samvara pahdtavva ; — Bhtkkhu 
patisankitd yontso cMkkhnn-diya samvara sanjntto 
viharait, Sotendtya samvara sanjuHo ' vtJtaraHt, G/w- 
nendtya samvara sanjtttto mharatt, Jihvendtya samvara 
sanjutto viharatt, Kayendtya samvara sanjutto mharaft, 
Manendtya samvara smjvtto vtkarait, Assa viharato' 
appajjeyyum dsavd, Vtgatia pan Idhe na ftonf* " 

“What asavas should be removed by restraint— 
Samvara : — 

The Saint, knowing the senses and mind separate 
ftom his self through self-discnmination, walks tinder 
restraint of eye-sense, ear-sense, nose-sense, tongue- 
sense, body sense and mind sense. Thus the destructive 
rise of &sav&s is restrained.” 
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Note — In the Jain scnptnre vowlessness is said to 
be the second cause of subjective inflow and its check* 
ing t e , by following five vows of non-mjurj^ etc. 
Here in the above statement restraint of five senses 
and mind is said to check vowlessness So it is quite 
nght, because restramt of these six senses leads to non* 
commission of the five sins viz , injury etc., due to lust 
and sense-gratification and thus the five vows of non- 
fcjurj', etc are actually observed He who has full 
control over his senses, mind, and thought will 
never injure any one, nor speak untruth, not steal any- 
thing, not act unchastefuUy, nor have attachment for 
possessions. The same idea has been expressed by the 
Jain Saint Sn Umaswami in his Tattvartiia Sutra, 6th 
Chapter . — 

w*. 

Indriya kasayd vrata krtyd pancha ehatvih pancha 
Pancha mnsahsankJiya purvasya hhedah, vi, 5. 

“ Five senses, four passions, five kinds of vowless* 
ness and twenty-five kinds of activity are the kinds of 
worldly ' asrava 


Note — Here five senses have been said to be the 
niain causes of anger, vowlessness, etc When senses 
controlled, every other sin is restrained 

^ 
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^5n?pi ^ 'ife^rrapij 

«rc«j— ffew «ra^gpr 

*w<^w *T ^3sipr sii^^SRpr ?ira^ i3R5t 

^TPPipr a^^parlgwtsw!— i^- 

SOflNr^ gw ra ^^A^ ^eqr^sratftj 

^ .^srra^ v^- 

^ ’rfRTW q fe qr dw ... ..ftsfsnftwr ^r?ar 
^ .. aiw 3nn%?&^^- 
^l«3 ajRrar <Tft gisr 8*Rrar 

^qi ’ dqfositc si^ ^ «iraqnfe^^ 

“ Kaiame dsavd pate sevand pahMawa , — BhiUthu 
pati sankhd yomao chwaram pati sevate yd vadeva 
t ^assa — .Vnhassa dansa makasa vd id tapa sinm 
sapa samphaasanam pati ghdtdya, ydvadeva hri koptn 
Pattchcha-danattham, ^pindapdtam pattsevaft tia va 
davdya na maddya na ntanda-naya na vtbhusamya 
ydviadeva tmassaMyassa thifiya ydpandya, mhtnsa- 
paritdyii brahmacharyd muggqhdya. IH puratum cHa 
mdanam PoHhaiikhaimtiavatn cha vedatHBlBSnuppadcs- 
saMt, ydtrd me bhavtssati anavcjjata cha phasuvtharo 
chati, senasanam patt sevat* ydvadeva stfassa patt- 
glidtayd gtldna panchchdya bhesajja’ parikkharata 
patisevate ossa bhthkhave apatt sevato iippajjeyata 
dsavd mghdtd pantaha, poHseoato evam sa fe dsvd 
vighata-paritdha na hmtutme dsavd patisevana paha- 
favva" 
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"What Usovas ace restrained by careful dealing 
hiote'-T^ofi sevana appears to be the equivalent of 
samttt m Jainism). 

The Monk, knowing himself separate through 
self-discnmmation, uses clothes to keep off cold, 
heat, mosquitO'biting, air, sun>shine, serpents, etc. 
and for shame; takes alms not for sport, nor for 
pnde nor for glory, but for keeping the body, to be 
saved from injurj' and to follow chastit}'» so that 
old troubles may be removed and new ones may not 
anse and that my journey of life may go on defect* 
less, and I may walk easily. He uses seats and beds 
for the removal of cold, etc., takes medicine for the 
temoval of diseases— ■all these functions are done with 
carefulness; then those harmful dsavds which would 
fihve been caused hy carelessness would not happra. 

unrerar tJSRrsgT:— 

firsnsspr 

gcqt s nH 5**^ 

^RR «RrRR snRRR 

aR^RTOT^- 

JTRRT JiftRRRT mtWRT. ” 

" Kotome dsavd adhi "va sand pohd-iawot Stat- 
ptttt sankhd yoniso khamo hoH &fassa antess^^i 
Jtghackchdya pifdsdya dansa makasa v^i-lapa s*rt»w 
samphassdnanam dttruttdnam durdgatdnam 
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vachana pathdnam vppannanam sdnn kdttam vedandnam 
dvkkhdnam ttppdnam khrdmm katiikdnam asdtdnam 
anumdpdnam pdna-hordnam adhtvdsaka jdtfho htOt 
assa hhikkhave anadht vd sayato no hontt . tme dsavd 
adht vdsand pahdtawa ” 

“ What dsavds are removed by calm sutTenng — 

The Bhikkhu, full of sdf-discnminatwn, calmly 
suffers cold, heat, hunger, thirst, mosquito-biting, wind, 
sun-shme, touch of serpents, etc , hearing abusive i^ords, 
bodily troubles, hard pains, unbearable to mind ai,d 
other deadly matters , then he removes all those harmful 
dsavds which would have been caused by his not calmly 
suffenng them , thus dsavds should be removed calm 
suffenng 

Note. — The Conquering of 22 sufferings described 
in Jainism for the restraint of inflow includes what is 
described above. 

to 



ftiWT q fi gf s r % arrarar.. 

ansERT 
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“ Katame dsavd pan vajjana pahd-tavod : — Mth- 
khtt pah saiikJtd yontso chandam hatthm, chanda- 
mssam, chandam goutiam, chandam ktddturam, ahm, 
khdnum, khantaka dhdnam, sobbham, papdtam, chan- 
damkam, o'tgallam, (Pan vajjett) yathd rdpa and sam 
tttsamtam yathd mpa agochare dtaraiitam yaUia rape 
pdpake mttte bhajantam vtjna sa brahmachdri pdpakesa 
thdnesu okappeyum so tan cha andsanam tan cha 
agocbaram ti pdpake ndtie . . .panvajjett - assa bhk- 
khave apan vajjayato nppajjeyyam dsatd vighata pan- 
taha panvajjayato te dsavd.. na honh-ime dsavd 
parivajjana pahd tawa " 

What asavas should be removed by avoiding . — 

The Monk, full of self-discnmination, carefully 
w-alks avoiding the fearful dephant, rude horse, striking 
bullock, wrathful dog, serpent, column, thorny place 
hill, spring, pond and place of refuse He avoids those 
unfit seats, and those sinful freindships on account of 
which the learned, chasteful monk may be liable to 
commit sm. Thus those harmful asavas which would 
have been caused by non-avoiding them are not caused. 
Thus Asavas sho aid be removed by avoidance. 

IVofe.— This IS included in tne five kinds of care- 
fubess (Samifi) of the Jams stated before to avoid the 
toflow due to carelessness 

a 
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8T8WW 31^ - gngq 

3ira^ f^qr am^ mr ^ «i|rt^*i5^«iRRrr 

“ Katame ^sanS vin6 dand pahd tawd : — Bhikkhu 
pali sankhd yoniso-nppanimm kdma vUakkam-vydpdda 
vHaJikam vthdmsd vifakkain-papake akusale dhamme 
nddhi vd sett pajahati, vinodete ; vyanti karoti, am* 


dsavd vigkdtd pantaha vinodayato fe-m hotiH-tme 
dsavd vinodeva paha tawa ** 

What asavas should be removed by destruction — 
The Monk, full of seIf*discnmmation, does not 
grasp the arising thought of sensual desire of anger, of 
injury and other harmful thoughts, gives them up, 
destroys them, ends them, and clears them off# Thus 
thriee harmful asavas which would have been caused by 
not destroj'ing them do not occur by their dKtniction# 
Thus asavas should be removed by destruction. 

IVote.— According'to Jainism, the ten rules of piety 
of highest forgiveness etc. described before include the 
above. ^ 

‘*qaiSr arrqtn gragr firf 

(^) («) » 

(vs) «n^. 
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tt^anniftonjr— awra?r^ 
3!RRnr W ?& 

mm 

“ Katame dsdva Vhavana pahti tivvd : — Bhikkhu 
poH sankhd yoniso (1) sati sambojjhangam hh'&veti 

(2) dhamma tichaya sambojjhangam bhJ veti (J) virja 
sambojjhangam bhdvett (4) piti sambojjhangam bhdtett, 

(5) passaddhi sambojjhangam bhdveti (6) samddhi sam~ 
hojjhangam bhdvett, upebhd sambojjhangam bhaveti, 
vtveka mssttam vtraga nissttam lurodha mssitam 
vossagga Parinamim-assa bhtkkaoe abhd vayato ttppaj" 
jeyyum dsavd vtghdto paritaha bhavayalo-na hontiJme 
a-tovd bhavana pahd taovd” 

** What asavas should be rernoved by meditation ■" 
The Monk meditates upon (1) the recollection of 
true knoii ledge (2) upon thoughts of Dharma or pie^ 

(3) upon energy (4) upon love (5) upon peacefulness 

(6) upon equanimit}' or concentration (7) and upon 
non-attachment>with discrunination, wth, passionless- 
ness, with restraint and with determination of renun- 
ciation. Then those harmful asdwfs which would have 
been caused by their non-meditation do not happen 
by their meditation. Thus asavas should be removed 
by meditation. 

Note — The twelve meditations already described 
»«oidingto the Jam Scriptures for restramt of inflow of 
passions do lety correctly include the above stated 
seven meditations 
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The Buddhist Asrava StUtra of Majjhim Nika) a 
correctly agrees with the subjective inflow and the 
subjective checking n{ karmas descnbed in the Jain 
Scriptures. 

'The Jain philosophy mentions ^df-conceniraiton 
as the means for the shedding of karmic dirt. This self* 
reahzation purifies the soul, and thereby the soul attains 
Ntrtdna. 


The Jain Saint Sri Umasvamt sais in the Tattvdf 
tha suira : — 




w!PiSU5iT IX 19. 

1X20. 

w4H«wSiE^K 

1X27. 


IX 28. 

?fffiHX39. 


Tapasd ntrjard cha, IX 3. 

Anasand-xa tnodarya vritti partsanihydtta tvsii 
parkydga vtvikta sffyyosirna idya klesa hdhyatn 
IX. 19. 


The Path op Nirvana or Liberation 165 


PrSyaschittit vtnaya vaiyyd vritya snSdhyaya 
vyutsarga dJiydnaityuHram IX. 20. 

Vttama saiihananasyMkagrackintaHtrodha dliyam 
Mffiitor mahurtdt IX, 27. 

Aria raudra dharmya suklaiii, IX. 28. 

Pari tnoksa hiUi, IX. 29 

Ajnapdya vtpdka sansthdm mcka^ydya dhamyam, 
IX. 36. 

Prithaktoaikatva vitatha sukmaknya PraUpdH 
ffyupurata krtya Mvartini, IX 39. 

Translation and purport:— 

The Shedding of karmas is caused by austenties. 
They are of two kinds; external and internal The 
external austerities are of six kinds . — 

U) Anasana — fasting. Not taking any of the 
four krads of food e g. eatable, dnnhable, lickable and 
tastable, for promoting self-control, for destroying lust 
and for attaining self-concentration 

(2) itvaniddaryff— Taking less than what is required 
for the appetite, for awakening in control, subsidence 
of defects, contentment, easy engagenient in reading 
and meditation. 

(3) VnUt pan sankhydna — ^to have a sacred pledge 
in mind before going for alms such as to go till so 
many homes, etc. If the pledge is not fulfilled and if 
alms are not procured then to have satishiction and to 
subdue desires. 
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(4) Rasa parttydga — ^to give up one or more of the 
SIX kinds of rasas e g , ghee, curd, milk, sugar, salt and 
oil, for the control of senses and for cas\ engagement 
in reading and meditation 

(5) Vivikta sayyd sana — to sleep and to sit in a 
lonely place for the observance of chastit} and for the 
attainment of deep meditation and deep knowledge 

(6) Kdyaklesa — Mortification of the bod\ so long 
as the mind is not disturbed To practise austerities in 
forest, on mountains and on the shore of a sc* or the 
bank of a river etc for advancing in self-concentration 
and spiritual bliss Others mav know that the monks 
are suffering hardships, but thtv ma\ not feel anj kind of 
uneasiness These six external austerities ars practised 
by a monk according to his own might, so that he maj 
not feel any pain but feel internal happiness and love 
It IS said in “ Tattvartha sutra ’ SahUtatiapah 24/6 
“ Aniguhita viryasya marganrotUii kdya klei>a <,tapah — 
i.e , this kdyaklesa tapa should be followed according to 
one's own power which max not he inconsistent with 
the real path of liberation 

The six internal austerities are — 

(1) Prdypsthitta — Expiation — to remove one's 
trarisgressions' in vows on adopting punishment through 
the teacher. 

(2) Vtiiaya — Reverence — for the right belief, right 
knowledge and right conduct and for the worthy 
followers. 
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(3) Tm^ivi Service — serving the distressed, 

fatigued and sick saiiit<: 

H) Siadliyaya — Reading holj scriptures, 

(5) Vyiitfarfia — Gi\ing up attachment to body etc. 

(6) D/iju/w— Concentration 

Concentration is of four kinds: — 

(1) Arta (//lyN/itf— ‘painful concentration as feeling 
vorrow etc. (2) Raiidra D/iyo«ff— wicked concentia* 
tion— to have pleasure in teasing others. (3) Dhama 
rfAytfinx— right concentration (4) Subla dhyana-— Pure 
concentration. Right concentration is of four kinds * — 

U) Ajna i'tchaya-^to meditate upon the right 
principles according to the scriptures. 

(2) Ajna vic/i<ry«r— to meditate on how to remove 
cne*s affection and hatred and karmas and how to 
temovc wrong belief and knowledge of others. 

(3) VtpaAa wc/mya— to meditate upon the causes 
of pleasure and pain, the ripening of karmas. 

(4) Saiislhana wc/nrjir— to meditate upon the 
nature of the universe and upon the pure soul itself. 

Pure concentration — is of four kinds .~- 

(1) Prithaktva vitarka indiara. Absorption m 
nieditation of the Self, but unconsciously allowing its 
different attributes to replace one another. 

(2) Ekatva wtarka avichara — ^Absorption in one 
aspect of the Self, without changing the particular 
aspect concentrated upon. 
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(3) Stiksma krtya-prattpati — ^The very fine vibra* 
tory movements m the Sonl, even when it is deeply 
absorbed in itself, in a Kevalu 

(4) Vyupurata knya mvartf— Total absorption of 
the self in itself, steady and undisturbably fixed without 
any motion or vibration whatsoever 

In Jainism, practical nght belief has been said 
to be firm belief in the seven principles, of which sub- 
jective inflow, subjective bondage, subjective checking 
and subjective shedding have been described above 

Self-concentration or perfect equanimity or Samyak 
Samddht IS the subjective shedding which removes 
karmic dirts Subjective liberation or Nirvana is the 
same thing and has been described in the first chapter. 
N&mar&pa of the Buddhists is included in the two 
principles soul and non-soul Some more details of 
these two principles may be useful to the readers — 

The soul principle — 

The natute of the soul from both the practical and 
real points of view have been described in the second 
chapter All the conditions pertaining to the -worldly 
'souls are included in Ndma rftpa of the Buddhists, 
while the pure soul t e , (worldly soul minus worldly 
conditions and matter) is what is Ntrvana of the 
Buddhists and the Jains. 

Non^til pnnctpie : — 

There is no consciousness in it. It is of five kinds, 
rhq^ are the five root-substances . 
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U) Pttdgala — ^matter. That in, \4hich atoms may 
have union and disunion is called Pudgala. Its special 
natures are touch, taste, smell and colour. Induisible 
matter is parcide and different kinds gross and fine 
molecules are formed by their different numerical union. 
The four elements of earth, water, fire and air are 
formed from matter Karmic molecules which inflow' 
towards the mundane soul and are bound with it are 
fine material molecules invisiUe to the senses Sound, 
bondage, fine things, gross things, material figures, 
pieces, darkness, shades, light and sun>shine etc. are all 
the modifications of matter 

Tattvdrtha^dra sa} s . — 

BhedSdt bhyo nunittebhyah Pumadgalanadapi 

Pudgaldtidm svabhdvainath kafhyaide pudgald itt 

5513, 

Pudgalas are so called, because they unite and dis- 
uinte, ow'ing to breaking and mingling, on account of 
external causes. 

(2) DJianna stt kdya — ^medium of motion It is 
one immaterial substance all pervading in the universe 
w hich is a very essential auxiliary cause for the motion 
of souls and matter. It does not induce them to move. 

(3) Adharmdsti kdya — medium of rest. It is one 
immaterial substance all pervading in the universe which 
is a very essential auxiliary cause for the resting of souls 
^d matter It does not induce them to rest. 
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(4) Akdita Space — ^It is infinite, is the greatest of 
all substances in aimension, immaterial, one nhole sub- 
stance — Mhich has the capacity of giving space to all 
the other substances. 

(5) Kala— Time. Time-atoms called kaJaiw are 
separate existing on each of the special points of the 
universe As the spacial units of the universe are 
innumerable so the Time-atcins are also innumerable 
in plumber Their function is to be the auxiliary cause 
of the modification of all the sujistances 

Note — ^As far as I have read the Buddhist litera- 
ture, I have not found such divisions of the substances 
in It The Buddhist books say that Goutama did not 
describe ' what is in the universe ’ 

According to Jainism right belief and right know- 
ledge of the seven principles, soul, non-soul, inflow, 
bondage, checking, shedding and liberation are practical 
right beli^ and right knowledge, w'hile firm belief in the 
pure nature of one’s own self is the real right belief and 
right knowledge. 

Let us describe Right Conduct; Dravja Samgraha, 
a Jam work says — 

II 'i'*. II 

Asuhddo vinvifH sube pavitti ya Jdna chdrittam, 

Vadasamidiguttirdvam vavahdramya d« Jt^abha- 
tjiyam. 
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Gixinf! up had engagement and following good 
cng.igcments should Ix: known to be conduct, (five) 
vows, (hvc) carefulness and (three) restraints have been 
said to lie practical conduct by the Jinal 

I'lve Ma/idvrata or great vows are non-injuiy, 
truth, non-stealing, chastity and non-possession. 

Five Saniiti or carefulnc^ are carefulness in wadk- 
iiig, speaking, eating, handling and casting refuse 

Three Gupti or restraints are control over mind, 
l«>dj and speech 

Thcsi' thirteen kinds of conijuct are for the monks 
(rom the practical point of view 

Dravja-Samgraha sajs — 

Nsl«hK“l’*MWU€lt I 
^ ^ Wii-«iifi:xR.ll li 

Bahirahkantaraltrtydrolio bhava-kdratiappani 
vitt/tam, 

lYifOTSMT Jaw Jtnuttam tain paramam satmia- 
c/idnf/am. 

Cessation of external and internal activity for the 
destruction of causes of the worldly existence ly a right 
knower has lieen said to be the real nght conduct ly the 
Jina 

Self realization or self-absorption is surely the real 
right conduct 

-Vote.— The readers must note that the Buddhist 
books desenbe the eight-fold path of liberation whidf 
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agrees with the three«fold path of Hheration described 
in the Jam books. 

Samyak drtsit — right vle^^ and Samyal sanhalpa — 
light determination, are included in theSirinjia’gdffrscrn— 
right belief and Samyag jnana right kno^^ ledge of the 
Jams ; while the remaining six i.e., Samyak vackana— 
nght speech, Samyak kaimante — right action, Samyak- 
ajtva — ^right livelihood, Samyak-vyayama— nght effort, 
Samyak swiri/i— right recollection and Samyak ^amadht 
right concentration are included m Samyak chantra — 
right conduct of the Jains 

Just as self'concentration has been prominenth' 
said to be the means of deliverance in the Buddhist 
Books, so also it has been said in the Jam books Let 
us give some passages from the Jain books. 

(1) Dravya Samgraha of Sri Nemichandra — 


^ II V'S II 

Duvihampi indkkha htutu jhdm, pimadl Jam rnatii 
niyama, 

Tamha payattachtttd j^yamjhdttam samavbhasaha, 

“ Because a Saint while absorbed in self'concentra- 
tion gets both the causes of liberation, (practical and 
real), therefore (all of) you practise' self-concentration 
with careful mind.” 
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(2) Satnaya^a Holoaa says 

tt II 

^ifiiHii'*iPi<d< i^sqis^rawPE^sn:' 1 


Eko mdksa patho ya esa niyato 
dfig JtiapH vrittydimakas 
Tttttraiva sthtH msH yastanisatn 
dydyechdia tam chetati, 

Tasmin neve nirantaram viharafi, 


(iravdH tar dnyaspriJ att, 

So vaiyam samayasya sdra machirdn 
nittyodayam vindaH, 47f10. 

'‘The path of Liberation is one which.isacoinbina* 
twn of real nght belief, right knowledge and right 
wnduct He, who not having connection with all the 
other substances day and night stays in it, meditates 
t*pon It, relises it and alw'avs walks in that same only, 
tiecessaiily and at once experiences the essence of soul 
shining For ever.” 

(3) Samddhi saiaka says — 




^ ^iT II n 

Itidatn bhdveyen rdttyamevacha godieram paiete, 
Svata iva taddpnot* yato tid variate punah 99* 
“ Thus meditate upon this eternal and inexpressible 
path, which only one can reach that from w’hich 
there is no return.** 
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(4) Istopadesa says r— 

icpik qtffwsy. tUfipnli ^ ii 

AtmdnustMna ^Sthasya vyodhdra baluh sthitdi, 

Jdyate parmdnanddh iascludyaogena yogifiah. 47 

" On being fixed in real self-conduct and remain- 
ing outside the practical one a kind of highest bliss is 
experienced by a meditator by force of concentration " 

n«d II 

Anandc nirdahatyuddham iamitidhana mandratam, 
Na cJiasau Idiidyate yogi bedur dukkhe sva chetamxh. 48 

“■This bhss continuously bums groups of karmic 
fuels; the meditator at that time does not feel pain 
being inattentive to external miseries ” 

( 5 ) Tattvdnusdsana says : — 

^Ts i 

?RWi^r 9 «Ror Ji ii 

^Isfaiprt ’WWT’it *Rr i 

airEawp^!*^ 

wnwwwwiwr 'wnwf n * 
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^ 1 % trials ii n 

y g ^R U^jKfnnmrt RI II \Vii 

sr tW ITi^R jpjl^iq. ^ II « 

si?nniTO H5ir ^ 

^ 53 1 

ggacw %t imi n^l^n 

Sacha mukit hetu riddho dyane yamida^vapyate 
dmvidhopi 

7asmddabkyasanltt dhydnam sudkiyah saddpyupd- 
tydlaayam S3 

Sh&gra mrodho yah parispandena tarjitah 
Toddhydnam nirjard hetuh samvarasyu dia 
hdranam S6 

Svdtmdnam svdtmam scent dhydyetsvasmai srafo 
ycctah 

Sathdnrka maya^stndd dhydna-mdtmaiva 
nischayat ^S 

SangatySgah kasdydndm sdgrtdio vratt dharanaia 
Kano ksdndm Jayaichdt sdmagri dhydtia sddhane 7 S 
Svddkydydt dhydna madhyasfatn dhydndtacddhydya 
mananef 

STkydnasvddhydya sampattva taram&Una i/rdkdscte 


81 
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Dtdhd wh svatn param jnatia inddhdya cha yatha- 
stJutam, 

Vthdyu nyadanarthi Hat svamva-vaUupasyatu 143 

Kamajtbhyo aamastebhyo bhavebhyo bhtnna manva 
ham 

Jna svabhdva mudd hnam pasyeddtma namdtmam 

164 

Samadhts thena yadydtma bodhd tma ndmbhuyate 

Todd na taaya tadclhyanam murckhdvan moka eva 
sah 169 

Yatha yatha samddhydta lapayaU svatmani stbfhm, 

SamddM pratyaydaclutsya aphtdtsyanit tatha tatka 

m 

Dhyanasya cha punar tmdihyo lietu refachch 
aUistayam, 

Gurupadesah inddanatn soda bhya-sah sthtram 
manah 218 

" Because both kinds of practical and real paths of 
liberation can be attained in self-concentration, therefore 
the wise after giving up slothfulness, should always 
practise concentration.” 

"Attention to one speaal object (soul) without 
wavering i«s concentration. It is the cause of checking 
karmas and shedding them also ” 

"Becauce the soul concentraies upon itself, in 
itself, through itself, for itself and from itself, therefore 
the soul itself present in the six cases is concentrationi 
fro1fl(i the real point of view." 
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Renunaation of property, control of passions 
practising of von s and conquering of mind and senses 
are the materials for the practice of concentration ” 
“Practise concentration from scriptural reading, 
and come to scriptural reading from concentration — 
thus by the gift of concentration and reading the pure 
soul IS enlightened ’’ 

“ He, nho nants concentration, should know knd 
believe the self and the non^self as th^ are and then 
^ving up the non-soul thinking it to be useless, should 
perceive and know the self onl)*.’ 

“ He should ala ays see the self through the self, as 
distinct from all the thought-activities arising by karmas, 
having knowledge as nature and indifferent to others.*' 

“ As far as the concentrating person attains steadi- 
ness in his own self, so far the glories of concentration 
would be teahsed ” 

“ Again there are four special causes of concentra- 
tion — (1) Instruction from a Teacher (2) conviction 
(3) continual practice (4) and steady mind ” 

(6) Vatragya mdla b} Chandra 

3^ ^ ^ ^ fSra^wiTO^r i 

^ sfNr ^ n 


23 
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Viravut Virama bdhyddi padatfhe, rama ramtr 
nudtsapade cha hHdrthe, 

Kum Kum mja Kdryam cha vitandrah bhaia 
hhava kevala bodha yoHndrah. 68 
Mtmche Munche vtsaydmsa rogam hmpa Ivmpa 
nija trfsnd rogam, 

Rundha rtindha ntdnasa mdtangam, dhara dhara 
jiva vhnala tara yogam 69 
Chintaya nija dehastham siddJiam Alochaya 
hdyastham buddham 

Smara ptndstham parama vtssuddhatn kata kevala 
kdi irtxt fabdham 70 '• 

'*Be unattached to all the foreign objects Be 
abborbed in the useful path of liberation, do the dut> of 
the self carefully, and become the lord of saints, gifted 
with perfect knowledge.” 68 

"Give up the desire of sensual enjo>ment like 
desh, remove the disease of desire, control the mind 
elephant and adopt the pure concentration, 0 Soul ' ' 
69. 

" Meditate upon the perfect soul living in jour 
body , think of the enlightened one staj mg in your bodj , 
remember the purest one in the body and take ease in 
the independent amuser who has attained the Bliss " 

(7) Tattva sdra ly Devasena says . — 

TO wsffia T ^ ^ ^ I 

1 

OlT«nW IwRW t*R^ fflwi • 
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^ 3!wn<T 

^ 5SR C PTO ^f fifW Tg sc?rw ^If sens H w ii 


Tamha ahbliaaau <tadd muffunam ratdosa vd iHohp 
Jhdyan mya appdiiam Jat ichcJtat sdsayum 
suihham 

Nana mayam tnya fachcAam imlhya savvtvi 
pargayd bhdvd 

Tam chhandtyo bhdtejjo suddhasaltdvam myt^pd- 
nattt ^ 

Joappdnam jhdyadt samveyana cheyandi uvajvUam 
So havat viys rdyo ntmmala ra^x^^a o Sdhu 44 
“ If you desite eternil bliss, then giving up affec- 
tion, hatred and delusion, altvujs practise your own 
self. 16 


“ Excepting one’s oun nature which is full of enligbt* 
eninent all the other conditions are non-sdf, leaving 
them, one should meditate on the pure nature of one s 
own self” 43 


“ The monk, who being attentive to self*reali*ation 
meditates upon the self, becomes free from attachment, 
pure, and lord of the three ^ms — nght behef, right 
knowledge and nght conduct. 44 
(8) Yogasdra by Yogindra sasrs — 

^ 55 ^ «n«T I 


* 
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«ran lonwras 35 xf^ 11 '*.0 n 

^ ^15 1 

# ^wnRf^ m «55 rxm n 11 

StHdu sacheyana fniddhv Jtnu, Kevala nnna sahaii, 
So appa atiudma mmiaJm Jai cJidnau stva Idhu 36 
Je hat! Jajjaia mraya gharu tehau btijjht sarira, 
Appd hhdxahi titmmalahu lahu pi&vai bhavu tira 50 
Appa sarttvai yo ratnat chhandavi sahu Vavahdru, 
So aatmSdfUht havat lahu p&va% bhava pdrti 88 

“If you wish to attain Nirvana, then day and 
night meditate upon the self which is pure, conscious, 
enlightened, victorious, and has all — knowledge.” 36. 

“ Know this bod} to be filth) like a home of hell 
Meditate upon the pure soul, then )ou will soon attain 
liberation.” SO 

“ He, who giving up all engagements, finds peace 
in the nature of the self, is the right believer able to 
cross the Ocean of Samsdra very soon ” 

(0) Bnhat samdyiba pdtha bj Amitgati sajs ^ 

Suroham subhadhiraham paturahdm sarvddhika vf 
raham 
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Maityoham guuavanaham VtWiu-rahatn punsd maha 
nufgram 

Ityatmmnapahaya duskrit iarttn Uam mrwttta 
kalpandm 

Sasavad dhyayd tadtdnui tattva mantalam noth 
sreyasi Mr yatah. 62 

‘ I am brave, wise, clever, having highest propertj- 
honourable, lord, qualified, the first of all men— all these 
harmful notions, 0 Soul, jou should give up and alwa)'« 
meditate upon that pure self, bj which the Goddess of 
Nirvana can be acquired ’ 

(10) Sara SamucJtchaya bj Kulabhadra savs — 

f^i^! ftfigFff: II ^< 9 II 

ai«r ii KV*. ii 

Bhavabboga ianrevi bb4vamyah sadd budhatb 
Ntrvedah parayd buddhyd Kannirah Jtgbn 
Kstibhh 127 

Ydvanna mntyu bajrena dehasatlo lapdtyate 
Ntyujyatam mams tavat karmirdh panbsaye 128 
7'yaja kamdrtbayoh samgam dbarmadhyinam sada 
bhaja 

Cbhtndht snebamayinpJsdti mdntisyam prapya 
dtirlabbam 129 



lUa 




“The wise, wiahing to destroy the enemies of 
karniBS, should always contemplate non attachment 
with the world, enjoyments and bod) through high 
discrimination.” 127 

“ As long as this hill of body is not broken b) the 
adamantine death so long fix the mind on the destruc* 
tion of karmic enemies *’ 128 

“ Give up the compan) of enjoyment and property, 
break the net of affection and alwajs adopt the right 
ctmcentration, when \ou have acquired a human birth 
difficult to be had.” 129 

(11) Sadbhddha diaadrodayci b) Padmanandi 
says : — 

tfiprat ^ i 

Karma bhinna mamsam svato-khdom 
xtsada bodho chaksttsa 
ratkr$tept par%)\dtma vedino yogtno ne sitkha 
dvkkha kalpand. 21 

“The monk who realues himself alwa\s distinct 
from karmas through the e\e of pure discrimination, 
does not attend to pleasure and pam, although they 
arise through karmas, because he is attentive to the 
r<>alization of pure soul.” 

Iktarsn *!•* i 
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Bodar&pa makhVai rupddht-bhir vatjttam ktmapt 
yattadeva mb, 

NSnyodalpa mapi tattva mtdrasam mtdtsa beta nti 
yogamschayab. 25 

"That principle, which has the nature ofknou- 
ledg^e and is free from alt defects, only belongs to ns , 
there is no other principle like it which is the cause of 
Niivdna, such is the belief of the Monks ” 

ji® « v ii 

Atmabddha suchi tiriha inad-bbulain sndna matra 

% 

bum tottamam budhdb, 

Yanm yatyapara Hrth koti bbtk ksdUyafyapt 
malam tadantaram. 28 

“ Self-knowledge is a marvellous river, 0 wise men, 
perform the best bath here; that internal dirt, which 
cannot be washed b\ millions of rivets, can be washed 
J>3 It " 

(12) Ei^afvtr ad/iii^dfv by the same author, saj 5 — 

^^^•1 41'eisRicei'wuf 'it I 

Saniyogena yadSydtam matta^at'Scdittlam param, 

Tat pantydga ydgem mukto bamitt me maftb 27 

" In connection of which I have been coming on, 
that w'hole is apart from me, bj its relinquishing I am 
hberated— -this is mj view.” 
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4m ^ ^ f^[5ir?mii«'<ii 

g4<fe|’M« I S WR *? JlfTJwT » 

ft.$lRra55?Rr?r; ii ''.o ii 
Tadeva maJtoH Vtdyd sphttran mantrastadeva hi, 
Ausadham tadapi iresth m janma-vyddJit vtm 
sakam, 49 


Tadevcnkam Parotit bijam nthsre~yasii lasattaroh 50 
“ That (sdf-r^ization) only is the greatest learn- 
ing, that IS the shining charm, that is the best medicine 
for the destruction of the disease of worldly existence 
“That only is the best seed for the tree of the 
eternal Ntrv&na which ‘supplies the greatest fruit of 


indestructible bliss” 

• 

wiNrSramn n « 

i 

a[rt n ^'S n 

Sdmyam svdsthyam $amddhts(dio yogas citeto 


nirodkanam, 

Suddhopayoga UtyeU bhavdntye kdrtha vdchakah 0 
Sdmyamkam param kdr)am sdmyam tattvam 
param smritatn, .. 

Sdmyam sarvopadssdndtmipa-deio Tiwiwfttoj'* 
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Sdmyam aacthodha mrmdnam aasoadd iiaitda 
inandtram, 

Sdmyam suddfmtmano rupam dvdram inoksaika 
sadmatKfk 67 

“ Equanimity, self-absorption, concentration, medi- 
tation, control of mind, pur*f consaous attentiveness — 
•ill these are synonyms ” 

“ Equanimity is the only action, it has been said to 
be the best prinaple , equanimity is the best of the 
teachings for Nirvana ” 

“ Equanimity produces right knowledge, it is the 
home of eternal bliss Equanimity is the nature of the 
pure soul, it is the door to the castle of Nirvana ” 

Ignorance (avidy'a) and desire (trisna) have been 
said to be the foot causes of pain in the Buddhist litera- 
ture , the same has been said in the Jam Scriptures also 


JAIN VERSES ON IGNORANCE 
AND DESIRE. 

(1) Svayanibliii statra Sn Samantabhadra 
*5r i 

<r*ni ii « H 

^yaftydm clia taddttve dia duhkha yonir mruttard, 
Trtsna nadt tvayottiriid vtdyd ndvd vtvtktayd 92 
** You have crossed over the nver of desire \\ hich 
•s the incomparable cause of miseries here and here- 
after iMth the help of the boat of unattachmcnt." 
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Sa ta hridon meia chalam In satikhyam htsnoi 
mayapydyan matra hetuh 

Trtsndbhtbrtddinscha tapatyajasram tapattaddya- 
sOyatitya vddih 13 

“ This sensual pleasure is fleeting like lighten' 
ing, and is only the cause of increasing the disease of 
desire; the increase of desire alviays bums, uhich i» 
miserable , thus you have said ” 

(2) Sainddhtsafaka h} Pujyapada 

^ II IRII 

Avidyd sanjtiitas tasmdtsanskdro jdyafe dfadhah, 

Vena Ickongameva svam puoarapyabJn manyate 12 

"Through the continuous ignorance, firm engra* 
ving IS produced, on account of which this human 
being again and again maintains his body to be the 
self" 

Tat bruydt fatpardn prich chettadichchhit iatparo 
bhavif 

Yendvidyd mayam rCtpam tyaktva vidyd mayam 
brajet 53 

“Speak that, ask that from the others, haie long* 
ing for that and be absorbed in that, by which the 
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Ignorant nature ma> be remoAed and the enlightened 
nature maj be acquired ** 

(13) htopadesah} the same author sajs: — 

^ I 

n \s n 

amwic^fSri; n u ii 

JJo7»mr samvniam jttdnam svabhdvam labhate nahi, 
Mattahpumdn paddrthdndm ^afhd madana bodravaih 7 
Rdga dvesa dvayt dirgha netrdkdr sa m kamard, 
Ajtidndt mchiram jivah sansdrdbdhaubhramat- 

yasau. 11 

“ KnoA\ ledge obscured by delusion does not realize 
the nature of the self, just as a man having eaten 
the intoxicating grain Kondo does not see the objects 
nghtlj.” 

“This living being, from beginningless time, 
having attracted kaimas through affection and hatred, 
caused by ignorance is floating in the Ocean of 5am- 
«ff«r " 

(4) Samayasdra Kdlasa bv' Amritachandra saj's : — 
55PTrsqi^T^3i5Tr. I 
^ V^n 
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Ajjidndn mnga trismkdm Jala dheya dhdvanU 
pdtiim mrtgd, 

Ajndndtfamast dravanh hhujagd-dJiyasena rajjan 
Jandh, 

Ajnd ndclicha vikaipa chakra katana dvdfotta- 
rangabdhi va 

Chchhtiddha Jndvaimyd apt svaya mamt kaifrt 
bhavantyakulah ISfS. 

** Through ignorance, the deer runs to drink mirage, 
thinking it to be water, through ignorance men run 
aw a} in the dark mis-takmg a rope to be a serpent iii! 
I he waves m the sea are tossed b) winds, the beings 
who are really full of pure knowledge, become doers of 
actions, through ignorance having been perplexed b\ 
different notions ” 

^wntr wwT iwT wwCT 

^(5^ <^ T P > d T cilgOd T 

Tl^SOdf ^n^TcTI II “ 

Ajnam ptakrtU ^vabhdva niiato mttyam bhaied- 
vedako, 

Jitdm fw piaktUi svabhdva vtrafo noja tu chtd' 
vedakah, 

Ityevam myamam mrdpya nipnnat rajnd ntfa 
tyjyatdm 

Suddhat kdtma maye mahaiya chalitat rd sevyatam 
Jndntta 58 1 100. 
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“The Ignorant being addicted to the nature of 
matter atuajs becomes its enjojer, the learned being 
unattacheo to the nature of matter never becomes its 

r 

enjoier, thus knomng the rule, the wise men must 
gne up Ignorance and should serve knowledge being 
steadfast in the light of the pure self." 58/10 

Vyavuhara vtmMha dnstayah, parmartham 
ialayaitti nojandh 

Tttsa bodha umugdha buddftayih kdlayantih 
tttsam no tandulmn. 49j10 

“Just as those, who are foolish in understanding 
husk to be rice, are attentive to husk only, but not to 
rice, so also those, who are deluded in worldly afeirs, 
never pa\ attention to the roil substance." 

(5) Tattvdnusdsanam by N&gasena says 

Yathu iiansdnbam saukhyam ragdimdka tMsas‘ 
vatam 

Svttpara dravya sambhtitam tftsnd santdpa 
kdranam. 1243 

“That which is sensual pleasure produced by the 

connection of the selt wi«i the non-self, is full (d histi » 
transitor) and is the cause of creating desire'and pain." 
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(6) Tattva-^aia by Devasena says ; — 

mnft ^ 5 ll^'^ 11 

Rtisfft tusat mchchmn tndtyo viso y£ht sonjoo 
mtidJio, 

Sakasdo amidnt nam eto d» vivando» 

“The deluded one always is either pleased or 
pained in connection with the sensual objects, and is 
full of passions and ignorance, while tbe learned remains 
free from tbcm ” 

(7) Jnanu lochana ^fotra bj Vadiiftja says ■ — 

j}§?rnT i 

Anddya otdyd maya murchht tdngam kdmodara 
krodha hutasa taptam, 

Syddvddaptyiisd maltotisadhena trdyaivamdm 
mohd mahd htdastam 31 

“ I have been deluded from the bcginningless time 
by Ignorance, I <im burning with the fire of sensuality 
and anger, and I am bitten by the great serpent of 
delusion , save me by suppljing me the great nectar-like 
medicine of knowledge which is not one-sided.” 

(8) Sdta SamucJichaya by Kulabhadra — 

<Piri«IT N ^ W fej t 

^ l(Mr II 
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gw r <;t^ g«RgH I 

^ ^<cr II n 

Tnrndndlid naiva pesyanh Intam iff ^adtvd Utam, 
Santosanjana misddya pasyaitft sudhtyo janih, 239 
Hndayam dahyate tyartham trisn dgni paritdpitam 
A*® sakyam simanam kartum vtna^santo^a vdrind 245 
Yaih satitosamritam pitam fnsua frit prandsanam, 
Tatscha nirvdmsauihasyakdrnamsamuparjtfani. 247 

" Blinded bj’ desire do not look to their benefit or 
loss, while the wise men hanns antimony of content* 
tncnt look to that ’’ 

“This heart is strong!} burning nith the flame of 
desire, which cannot be evtinguished without the water 
of contentment ” 

“ Thej, who have drunk the nectar of contentment, 
which removes the thirst of desire, have attained the 
means of enjo}ing the bliss of Nirvina.” 

(9) Subhastfa ratna vindoha by Amitagati, con* 
tains — 

^ ^ 

5 ««TOnqftT g«r 5(55 ««».«« 

Jim: <wriw mtmmcha ksarerucht—chapafa^ 
nindriyarthopabhogd, 

NebhirdhtikkhaM na nitdh kimh bhava vane tyanta 
foudri hatdtnian, 
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Tnsndn chettena tebhyo vuamati, %nmate, dydpt 
pdpdtmakebhyah, 

'Sansdrdtyanta dukkhdnkathamapi mtada mugdha 
mukttm pi aydst 410 

“ O Soul ' give up these sensual enjoyments which 
are fleeting like lightening , 0 Soul, there is no such 
pain which has not been suffered by you in this very 
dangerous forest of Samsara If you have any desire. 
O Wisdomless, for these sinful enjoyments, you should 
give it up even now, otherwise, 0 Fool, you can never 
go to Nirvfl-na being freed from the great miseries of this 
Samsara ” 


PRAJNA OR SELF-DISCRIMINATION 
The Buddhist literature has shown the great 
necessity for Piajna in very strong terms — 

(1) Hindi Buddha Charya page 415 (D N 1-10.2) 
Sangita panyayra Sutta There have been described 
four right spheres — 

Prajna (discrimination), Sda (practical vows), 
Satnddht (concentration) and VtinukU (liberation). Out 
of these four, the last is the result while the first three 
are the means to Ntrvdiia, and they are included m the 
eight-fold path Samya^ drtsH, etc During my talks 
with the learned Buddhist Monks of Ceylon 1 came to 
know that Samyak drtsti and Samyak wnkalpa am 
included in prajna ; Samyak Vachana Samyak 
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Kamanta, Samyakajiva, Sainyak Vyayama and Sam~ 
yaksmnti are included in Stla, nhiie Samyak Satilddhi 
IS Itself Samadhi 

The Jain scriptures also describe the three-fold path 
which verj closely resembles the Buddhist three-fold 
path Samyak darsana and Samyak Jnana of the 
Jains are included in Prajna, because it means right 
discrimination such as “ my self is distinct from non- 
self and all other substances, and that I am only reali- 
zable alone", while practical Samyak-thdritra of the 
Jains IS included in Stla and the real Samyak chdntra 
IS included in Samddht 

(2) Buddha Chat} a p. 244 D.N 1-4 Sinadanda 
Suita— 

It says “ Self-discrimmation is purified by con- 
duct, conduct IS purified b} self-discnmination When 
there is conduct there is discrimination ; when there is 
discnmination, there is conduct , self-discnmination is 
procured b} conduct, while conduct is procured self- 
discrimination Still conduct is said to be the foremost 
of all the self-discriminations Self-discrimination is 
purified by conduct and conduct is purified by self- 
discnmination ” 

Note In fact, practical conduct is necessaiyfor 
right belief and right knowledge, thereby the mind will 
become mild and self-discnmmation will appear, while 
on procuring self-discnmination, practical conduct will 
S5 
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be iinpro\'ed and concentration will arise. Both are the 
means for concentration. 

The Jain scriptures also glorify prajna or self- 
discrimination thus : — 

Sameiyasara says : — 

^ ^ ^ STS g I 

ir ^ qn g>si T ii«t n 

Pamde ghittcwo Jo chadd so aham tu ntchdhhaysdo, 
Avasesd Je lihdvd U niajjhi puretti nd davsd 
“That conscious being which is to be grasped by 
self-discrimination is 1 am ntt'self from the real point of 
view ; all ,the other conditions are foreign to me— thi** 
should be known/' 

Sara Samuclichaya sajs.**— 

^ ^ II 'S''. II 

Prajnd ngand sadd senya purseua sukhd trahd, 
Heydpddeya fattvajna yarata sarca karmani. 

“The Malden of sdf-discrimination,whichisalwa}'3 

obedient in knowing the adoptable and the ryectable 
principle in all the actions and is blissful, should alwai? 
be served by a man/' 

FOUR MEDITATION'S. 

The Buddhist literature speaks highly of the four 
meditations :^-maitre or friendship, pramoda or delight. 
idrunya or compassion, Upshsa oj. madhyastha or 
indifference. 
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Buddha Charya pa 1S6 M. N. 2. I 2 MaM 
R&hula-vada sutta (1) Rahula* meditate upon fnend- 
ship , by such friendl} feelings enmity u ill be destrc^ed. 

(2) Rahula ' meditate upon compassion , b) compas* 
sionate feelings, mjunous thoughts will be destroyed. 

(3) Rahula ' meditate upon delight, by delightful 
thoughts you will remove dissatisfaction. (4) Rahula* 
meditate upon indifference, 1^' which your thought of 
enmity will be destroyed 

The Jam scriptures also declare that these should 
be meditated upon by every saint and layman : — 

ll) Tattvdrtha ^utra by Umaswami says. — 

n ii 

Mmtri-pramoda kdrunyamadyas-thani cha satlva 
gwtadhtka klisyamdnd vtmyeshu 111? 

“ Friendship towards all the beings, delight towards 
those great in qualifications, compassion towards the 
afflicted and indifference towards those who arc 
perversely inclined ” 

(2) Samdyika path by Amitagati says; — 

^ 

Sttttvesu maitn gunistt pramodam, KltUit Jtvesu 
Knpa parattvam 

Mddhyastha bhdvam viparita vrittau sada mantatne 
vida dhdttt deva . 1 
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“OLord, let inj soul al\\a}S ha've fnendship 
towards all the beings, delight tow aids the qualified, 
compassion towards the afflicted and indifference towards 
those perverseh inclined * 

The aboie statements will clearlj show that the 
eight'fold path of Nirvana in Buddhism quite agrees 
with the three-fold path of Nirvana in Jainism Both 
Jainism and Buddhism believe that one can attain 
Nirvana by one's own efforts, ne\er can it be gnen 
through compassion by any personal God. 

Both the religions lay stress on self'discrimmation 
Both strongly recommend the giving uj) of affection, 
hatred, delusion Both say that Nirv&na is realizable. 
Both lay stress on the control of the h\e senses and the 
mind Both teach relinquishing injury, false>hood, 
theft, unchascity and desire 

Both declare that mind, body and speech must be 
kept free from harmful actions and they should be 
applied to those useful means which result in procuring 
Nirvana. 



CHAPTER IV. 

KARM\S AND THPtR tRUITb 

It IS evident from the Buddhist literature that even 

« 

being evperiences fruits of his good and bad deeds in 
the ver\ life or in the future life and that the being 
takes another birth ou mg to Sir/niftirftf or mentation of 
previous birth ; and that as far as continuation of fi\'e 
spheres of bodi, feeling, perception, mentation and 
(impure) consciousness goes on, so long has the being to 
undergo man\ births and that when all the dsavi^ 
(impure thought-vitalities) Mill be destrored. Nirvana 
Mill be procured. 

Although Buddhist literature does not seem 
to give clear, direct and detailed descnption of bondage 
and fruition of Kaimait, still there are scattered passages 
here and there Mhich show that the writers of the 
Buddhist literature had in their mind the description 
of karmas according to what the Jain scripture sa>’s. 

A metaphysician can know it by devoted and 
critical study Jain authors say that there are fine 
karmic molecules made up of material particles floating 
throughout the universe. Th^ are so fine that they 
cannot be known In* our senses This mundane soul 
attracts them according to good and bad thought-aetivi- 
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ties when performing actions through mind, body and 
^leech This is called dsiavd or inflow. Their exis- 
tence with the soul for some duration is called Bandlia 
or bondage 

When these bound karmas arc ripened, the} give 
agreeable or disagreeable results They can be des- 
troyed before their npenmg-time b} self-concentration 
When there is no inflow of karmas through passions, 
the soul is called K^tndsrava or destro}er of inflow. 
Thus by checking inflow and by destro}ing the old 
accumulated karmas, the wjul attains liberation or 
mdksa or Ntrodna 

Moksa has been described in Tattvdrtha Mitra b} 
Umaswami thus — 

Bandha hetva hhd-oa mrjardbhydm krtfsna kanita 
vtpra m6bs6 mdksah 

“ Liberation (is) the freedom from all karmic 
matter, owing to the non-existence of the causes of 
bondage and to the shedding of karmic molecules " 

Before describing in detail the karmic philosophy 
as given in the Jam scripture, it is advisable to let the 
readers know those passages m the Buddhist literature 
vrhidi in short give the description of karmas as is 
given in Jainism 

(1) Majjhtm mkaya , deotia stitta sawdsava 
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“ Jsavd tauivard fia/id fawa," is a Pali queS' 
t!on Which dsraia should be tetnoved bj samvara ^ 
Here both these uords are the same as in Jainism If 
their liberal meaning is taken into consideration, th^ 
would mean that something, which comes, is checked. 

“Bhikkhu savi'Asava samiara saravuto vihorati" 
This means that the monk roams while checking all the 
dsravai (i.e., all the-karmas which had to come were 
"checked!. 

(2) Majjhim nikaja bhaja bhairava sutta Chatut* 
tham. 

'• VathA kam mupage satte pajatiami ” i.e., I know 
the beings when thcj ate prone to ripenit^ of their 
karmas. 

A*of«. Here the word “ kam mupage ” shows that 
kannas are ripened “MichchhA ditthi kamme sama<- 
dinft ‘ li e ) having wrong belief karma 

Note. This passage refers to a class of karma 
named mithyd-dnsti kannct which is bound b) a wrong 
beheier 

(3) Digha NikajTi Vol 111—33, Sangita Suttanta 

“Tayo r&si— michchatta — ni)ato rftsi, sammatta 
hiiato risi, anipto r&si." Here the word rrrsi means a 
collection or group, 

The passive means “the group of wrong belief 
only, the group of right belief only, the group of their 
Uiued.” 



200 


Jainism and Buddhism 


These terms refer to three classes of karmic mole* 
cules as described in Jain scriptures — wrong belief 
deluding karma is of three kinds, wrong belief karmas, 
clouded nght belief karma and mixed nght and wrong 
belief karma ' The uord rasi refers to group of karmic 
molecules as said in the Jam scripture 

(4) Buddha Charj-a page 370 Anguli mala sutta 
(M. N. 2-4 8) 

0 Brahmana, you are suffering the fruit of that' 
karma {karma vtpaka) m the very life, which would have 
to be suffered for many centuries, manj millenniums in 
the hell ly you Then the Saint AnguUmaJa, while 
enjoying the bliss of freedom m self- concentration at a 
solitary place said the verse which means ” 

“ He at first collects the karmas and then destrojs 
them. He is shining in the universe like the moon 
within the clouds. His acquired bad karmas are 
covered with good karmas ” 

Note. Here the words kdima vtpaka, ‘arjtte 
‘ ntarjft the example of cloud and moon show that 
karmas are something, material distinct from the pure 
soul j which can be ripened, collected and destroyed and 
they obscure the soul m the same way as the clouds 
obscure the moon and when they are removed, the 
moon-like soul is shining forth 

(5) The Doctrine of the Buddha by George Gntnm 
(1926) 
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Page 252 First of all, of course, our present 
body, like every future one, leather with all its sense- 
organs and mental faculties ; thus what we have called 
before the six-sense-machine is exclusively a product of 
our previous action, in-as-mudi as it has brought about 
the grasping in the material womb ; This not, y& dim- 
ples, v’our bodv*, nor the bodj* and another, rather rnnst 
it be regarded as the deed of the Past, the deed t h a t has 
come to fruition, the deed that is wilhng actnaliaed. 
That has become perceptible. (S. N., II p. 64 ) 

The eje, ye monks, is to be recognized and r^ard- 
ed, as determined through former action, the ear, the 
nose, the tougue, the body, the mind, ye monks ; to be 
rect^nized and regarded as formed and determined 
through former action (S. N. 11. p. 72.) 

P. 256. These, ye disciples, a man has won 
insight widi the body, has practised himself in virtue, 
has developed his mind, has avrakened knowledge, is 
broad-minded, magnanimous, dwelling in the unmeasura- 
ble. In such a man, ye disciples, the same small crime 
wbch he has committed ripens even during his life-time. 

Note In the above passage, the word hamma is 
translated by deed while it really means karmic mole- 
cules 

(6) Manuscript Remains of Buddhist hteiature in 
Eastern Turkestan by A. F R. HoemI (1916). 

Sata-pan(h& sika stotra by Hatricheta. Its /3ni 
SB 
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verse has the words Raga remm praiam ctyaU" 
means — “ subsiding the^shes of affection.” 

ATofc Here the word ‘ raga ' shows that affection 
producing karma is a material hke ash 

Part II Vajnt Chhedtia 

“ qsif ?rf 

sRiRPidr m nar «iw 

^srafiftr ct^it striS® unif^ qtsr: aw 

hf sim. " 

” Prajnd p&ra mitam etdm sankalita vdit — ^sarva;- 
iiah bhagawdn tdm trt satikdm vdehayati praidsayati 
yaJi eva vajra chhedihdm ndnut sarvdni kanndni tathd> 
dvarnasya pdpdni samyak vajra yuthd tena vajra 
chhedikd ndtna.” 

‘‘This Prajnd pdramifa Sutra has been dedared 
by the omniscient lord. It has three hundred verses. 
He who reads and expresses It, for him its name f<) 
assigned vajra chhedtka i e., it cuts off all the karma® 
and obscuring dements hke adamant, therefore it i® 
named such " 

Nate. This statement very clearly shows that 
karma is a material thing which obscures and which 
cap be cut and broken. 

Page 289. Apart imtdyuh sufra. It has tw>enty 
verses. 
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“ Va tdam apart mttdyuh sutram hkht syatt, likhe 
paytsyati, tasya panchantara yam kanna vanianf 
panksayam guchcJthanU ” 

" He who wntes \3a\& apart mttayuh sutram or makes 
another wnte it, his five obstructive kam)a>obscanng 5 
are destroyed " 

Note — Here the obscuring of karmas and their 
destruction is described just like what the Jam scripture 
says Jam literature descnbes antaraya karma or 
obstructive karma to be of five kinds — Ddndntaraya 
(obstructing chant}), (obstructing gam), 

Bhdgdntaraya (obstructing the use of once>enjoyables) 
Vpa bhdgdntaraya (obstructing the use of many-times* 
enjoyables), Viryantaraya (obstructing poww) 

They are material molecules, which are collected 
and destrojed. 

(7) “ Some saytngs of the Buddha ” by Woodw’ard 
(1925) ’ 

Page 196. Then make thyself an island of defence, 
stnve quick ; be wise when all thy Taints of dirt and 
dust are blow'n aw'ay, the saints shall greet thee entenng 
the happy land (Dhammapada) ” 

Note. — Here the words * taint,’ * dirt ’ and ‘ dust ’ 
refer to some fine matter w'hich can be blown away. 

(8) Sacred books of the East Vol. X 1881 Dham> 
niapada 

Cha XVIII Impunty. 
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Page 243 “But there » taint worse than alJ 
tdntSf Ignorance is the greatest taint. 0 mendicants# 
throw off that taint and become taintless.” 

Note. Here the word 'taint' refers to some 
material thing which is dirt}'. 

Page 369, Cha. XXV. The Bhiksn. 

“0 Bhiksu* empty this boati if emptied, it will 
go quickly, having cut off passion and hatred, thou wilt 
go to ‘ Nirvdna * 

Note. Here the passage show-s that the boat^ 
IS heavy on account of some matter which should ht 
thrown off and the boat should be emptied. 

(9) Sacred booh of the Buddhhts Vo/, III h\ 
T. W. Rh}s Davids Dialogue of the Buddha from 
Digh Nilaya (1910). 

Page 148 Chap. IV. Mahdpariidbbdn suHanfd 

" There has heen laid up by Chimdaf the smith a 
karma redounding to length of life, redounding to good 
birth, redounding to good fortune, redounding to good 
feme, redounding to the inhentance of beaten and of 
sovereign power.’ 

iV<rfe.— This statement clear^ shows what the Jam® 
say. His deed has collected karfflas which would be 
mpened into all the ments wid here, 

(10) “Sansara or Buddriist philosophy of birth 
and death " 1^ Bhiksu Narada, published b} P. D. M, 
Perera, Post Master, Talavakele ( 16 - 10 > 1930 ), 
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Page 5. Buddha tells us that the coming into 
being of the linking consciousness (Pati sandhi-vinnana) 
IS dependent upon the passing an ay of another con* 
sciousness in a past birth, and that the process of 
coming into being and passing aw a) is the result of the 
powerful force known as Mmma, 

Page 10. The multifarious forms are merely the 
manifestation of kamma force 

It is common to sav after witnessing an out>break 
of passion or sensuality m a person , whom we deemed 
characterized by a high moral standard, “How could 
he have committed such an act, or followed such a 
conduct ’ ' It was not the least like what he appeared 
to others and probably to himself” mat did it 
enote’ It denoted, Buddhists saj, part at anj rate of 
"hat he feallj was, a hidden but true aspect of his actual 
^elf, or in other words his kanatc tendencies ’ 

Page 13. “Bj death IS here meant, according to 
the (r&Aid/ittmfiin, the ceasing of pajchic life of one’s 
ndividual existence, or to express it m the words of a 
"estem philosopher, the temporaiy’ end of a temporaij 
phenomenon of the so-called bemg, for, although the 
organic hfe has ceased, the force which hither-to 
actuated it, fe not destroyed As the kaminxc force 
temams entirelN undisturbed bj* the dis*integration of 
the fleeting body, the passing aw aj of the present con- 
sciousness only conditions a fresh one in another 
birth.” 
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“The new being which is the present manifestation 
of the stream of kamma energy is not the same as, and 
has no identity w'lth, the previous one in its line , the 
agregate that makes up its composition being different 
from, and having no identity with those that make up 
the being of its predecessor And yet it is not an 
entirely different being, since the same stream of kamma 
energy, though modified per>chance just by having 
shown Itself in that last manifestation, which is now 
making its presence known in the sense-perceptible 
world as the new thing ’* («« ca to na cha anno ) — 
(neither the same nor another). 

(11) The tract The Bodht Satta Ideal by the same 
author Narada Bhtksu 

Page 18 “ No person what-so-ever is exempt from 

the inexorable law of Kamma It is law' in itself. It 
alone determines the future birth of every individual 
A Bodhisatta enjoys the special privilege of not seeking 
birth in eighteen states, in the course of his wanderings 
in Saftsara, as the result of tiie potential Kammic force 
accumulated by him 

IVofe The above statements clearly show the same 
kind of description of karmas as the Jam literature s&ys 
and the Jains understand 

We give bdow some description of the karmic 
philosophy according to the Jain scriptures in short 
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ICARMIC PHILOSOPHY OF THP, JAINS. 

As katmas are attracted and bound, the}' must be 
matenal in nature They are the karmic molecules 
made up of material particles, the} are vei} fine, not 
cognizable by the senses Tlie} are floating throughout 
the whole universe As their fruition is material there- 
fore they are matter Just as a person may speak and 
act like a mad man-~-a reasonable man \m11 mfer from it 
that he has taken some intoMcating thing, similarl} 
uhen It is proved that the nature of the real self is what 
is called NirvSna where there is not an} matenal 
bondage nor any mentation or Samkara, then whatever 
conditions of anger, pride, deceit, greed, etc. appear in 
the mundane life of the self must have been caused in 
association with something different from the self That 
iihibh IS associated with the self m mundane evistence 
is that which is called Karma 

Anger etc. passions can ne\er be the nature of the 
real self, because when anger arises, bodj trembles, eies 
become red Bod} is matter and some matter has made 
material effect on it, therefore that which has made the 
body tremble must be a matenal thing. It proies that 
anger is a matenal poison or dirt Just as red and 
green waters show that there is mivture of red and 
green coloured matter with water, so anger etc. impure 
thought-activities prove that there is mixture of some 
dirt with the soul And that dirt must be opposed to 
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the soul which is really non-matenal. This is nothing 
else but karmic matter 

There are three acting agents in the mundane soul. 
Th^ are mind, body and speech As these three or 
any of the three are in joint connection everywhere with 
the soul, so \vhenever an> activity through them 
happens, there occurs some wavering or vibration in the 
soul. 

At the very time when vibrations occur in the 
mundane soul, the attractive power called yoga inherent 
in the soul begins to work. Yoga is a force which 
attracts karmic matter towards the soul and connects 
the same with it This force of yoga attracts karmic 
molecules which are mixed with the other previously 
collected molecules in the karmic fine body w'hich is 
continually coming on with the mundane soul. It 
should be noted that in this beginningless world pheno- 
mena, this mundane soul was never free from this 
karmic body. It is continually coming on in bondage 
Through the fruition of different kinds of karmas in 
that fine body, there happen birth, death and different 
kinds of misenes When any person dies, this karmic 
body IS not left here It goes with the mundane soul , 
only outer physicial body is left The mundane soul 
going with the karmic body at once takes another birth 
under the influence of its karmas which are in operation 
Old karmic molecules must shed off at the proper time 
whether thqr fructify or not from this karmic body and 
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new molecules are added to it, wlpph are attracted by 
yoga power, when any of the three, mind, body and 
speech is working and causing soul vibrations This 
shedding and binding is going on in all the mundane 
souls at every instant Vegetable, animal, human and 
other beings all have to obey this karmic law. 

The Jain scripture, therefore, descnbes this mun- 
dane soul as material like, because it is totally obscured 
by matenal karmas just as sky is obscured by smoke, 
sun-light IS obscured by clouds or water is made impure 
b} dirt If once all the karmic molecules are shed off, 
this soul will at once attain Ntrvdna and remain non- 
material, and It IS in essence like a sky. 

As the nature of pure sky is not affected by matter, 
so the nature of pure liberated soul cannot be affected 
by karmas In the mundane life, this soul is from 
begmningless time totally obscured by karmic matter. 
It is why it experiences its fruits good or bad 

Saint Amritachandra says in Tattvdrthasara — 

ii ii 

ft sn II W II 

S7 
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81^ ft«A«hldi*d« II II 

8Pn^ qnS fi rc Rws r: i 

II II 

^v^5 ^ fi w q^ Kwil^ ig a^i g a : i 

^^imnfild: «R^: II II 

wnt 8r ijj^ in » T rf »r gqfir i 

SI® 155^ swF^r *rt^ JT^^nftoit II II 

Yajjtvak sakasdyattvdt karmatio yogya pttdgtdan 
AdatU sarvato yog at sa bandhah kathtto Jtnatb 13 
Na Kamddtta gtmo inurtestasya bandhd pfa»ddhitah, 
AuUgrahopagbdtdti In ita mttrfeh Kaiiu marhate 1'4 
Audankd dikdrydnam Kdruam karma intuit mat, 
Nahyamurten murtd mf marambhah kvdpt dtiyate 15 
Nacha bandha piavddbth tyan inurtaih karmabhtrdt' 
manah, 

Amurte uttya IK kantdttatya miuHtva ’uddlntah Iff 
Anddt nttfyasambandhdt saha kaimabhtidtmanah 
Amurtasyapt satyat Kye murtatva-mava^ yate 17 
Bandham prah bJmetyai Kyama-nyonya ttupravesa 
tah ^ 

Tathd cha murti mdndtma sttrabhi-bhava darsandt, 
Nahya murtdsya nabitaso madtia mada Kdnnt 19 
“Taking m karmic material molecules from all- 
round through attracting power yoga b> the passionate 
soul has been said, to be bondage b} the Jina IJ 

“ Karma is not anj non-matenal attribute of the 
non-matenal soul, because neither the non-material 
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objects can be bound nor can there be destruction or 
any mutual benefit between non>matenal ones " H. 

“Mundane souls have^got pbj'sicial bodies etc. 
which are material and created, ^their creating cause 
must therefore be the material karmas , because creation 
of material objects is never seen by any non-matenal 
thing.” 15 

‘‘Bondage of this mundane soul by the matenal 
karmas is not an unproved fact, although from the real 
point of view this soul is non-material, jet from the 
practical standpoint it is like a matenal thing ” 16 

“ There is begmnmgless and continual connection 
of this mundane soul with the karmas, therefore the 
soul being non-matenal by nature is seen as material, as 
it IS intermixed with the matenal karmas ” 17 

“Just as gold and silver when melted together 
become one mixture, so also there is mixture of soul 
and karmas on account of its bondage with karmas ’’ 18 

“ This mundane soul is matenal, because its know - 
ledge IS seen to be affected on drinking intoxicaUng 
liguorj while sky being non-matenal cannot be affected 
by It.” 19 

The mundane soul is from beginningless time con- 
tinually coming mixed with matenal karmas Yogff 
pow’er attracts them and passionate thoughts make them 
stay for greater or less time. 
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When karmic bondage occurs, it appears m four 
Kinds, therefore bondage is said to be of four kinds 
Dravya Sangraha says — 

Paya di thidt am bhaga ppadem-bhedd duchadu 
vidho batidho, 

Jogd payadt pradead thidt amt-bhdga kasa yado 
honti 

Bondage is of four kinds, PrakitU at class-bond' 
age, sthiti or duration bondage, anubhaga or fruition 
bondage, and pradeaa or molecular bondage ; of these 
class and molecular bondages are caused by yoga or 
attractive power working and soul vibrations , and dura- 
tion and fruition bondage are caused by passions 
When , karmic molecules are bound, then thej 
aksume different kinds of nature according to different 
thought-activities of the being, this is called Prainit 
Bandha. 

The number of molecules bound for each class or 
eub-dass bearing different natures is called pradeta 
bandha. The bound up molecules will be exhausted 
till such a penod — this duration is called sthtU bandha> 
When they will be opened, their fruition mil be 
mild or strong. This is called anubhdga bandha. 

y<^a or attractive power working under soul vibra- 
tions IS good of bad according to good* or bad activities 
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of the mind, body and speech According to strong 
or mild yoga power under good and bad activities, 
greater or less number of karmic molecules having more 
or less number of classes are attracted and bound 
Thus }oga causes tuo kinds of bondage, class and mole- 
cule 

When anger, pride, deceit, or greed etc passions 
are strong then all the classes of karmas except age 
karmas have more duration , if the}* are mild, the dura- 
tion will be for smaller periods The karmas which are 
bound are either good or bad. 

When passions are strong, there is less fruition in 
good karmas, while more in bad ones, but when 
passions are mild, there is more fruition in good karmas 
and less in bad ones. 

As to age karma, if it is bad age karma of hell, 
there will be greater duration, if passions are strong , but 
lesser, if the} are mild , but for the good age karmas of 
sub-human, human, celestial, if passions are mild there 
will be more duration , if th^ are strong, duration will 
be for short period. 

PrakrtH or tdass bondage. 

There are eight classes according to the nature of 
karmas, even these eight have got one-hundred and 
forty-eight sub-dasses according to their different varie- 
ties of natures. It will be useful to know all of them. 

Class I Sub-classes 5. Jndna varatta karma 
Knowledge— obscuring karma — It obscures the attribute 
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of knowledge. As knowledge is of five kinds, so their 
obscuring karmas are also five . — 

1. Matt /.—sensitive knowledge obscunng 

2. SnttaJ. — Scriptural ‘knowledge obscuring. 

3 Avadt J. — Visual knowledge obscunng. 

4 Mana parhyaya J -mental knowledge obscunng. 
5. Kevala J — Perfect knowledge obscuring. 

Class II, Sub-classes 9. Darsana varmta karma 
or conation obscunng karma. It is of 9 kinds ■ 

1 Chaksu d — ocular conation obscunng. 

2. Achahsu d. — non-ocular conation obscuring 
3 Avadhi d. — ^visual conation obscunng. 

4. Kevala d —perfect conation obscunng 

5. Ntdra — Sleep. 

6. Nidra mdra — Deep sleep. 

7 Prachcda — ^Drowsiness 

8. Prachcda prachala — Heavy drowsiness 

9. Styanagnddht — Somnambulism 

Class III. Sub-classes 2. Vedaoiya karma— feeling 
karma. It is of two kinds ; 

1. Sola V.— pleasure-feeling. 

2 Asertav — ^pain-feebng. 

This karma makes4be soul feel pleasure or pain 
Class IV. Sub-classes 28. Slohaniya iarma, delu- 
ding karma, it deludes the right belief and conduct^* 

produces m the soul attachment, aflection. hatred, fear 
gjc It IS of two kinds : — 
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(1) Darstma mohamya or right behef deluding 
karma 

(2) Ckantra mohamya or right conduct deluding 
karma 

Darsana mohamya is of three kinds : — 

(1) Mityatva wrong belief. 

(2) Samyaktva clouded nght*belief which produces 
defect m nght-belief. 

(3) Samyaktw^-mHhyaboa or mism—mixed right 
and^wrong bdief. 

fioAe. These three ram are dealt with in D.N. 3 33 
Sangita Suttanto as mtchhatta myato rast, sammatta 
ntyato rast ; antyato rast 

Chantra ut, is of 25 kinds— 

(4) to (7) Anantdnuhhandht krodha, mdna, mdya, 
i^ba, error-feeding anger, pnde, deceit and greed. 

CThese passions prevent nght-belief from appearing). 

(8) to (11) ApratySkhySna krodha, mdna, mdya, 
idhba, partial-vow-preventing anger, pride, deceit and 
greed. 

(12) to (15) Pratyahhydtia krddha, mdna, mdya, 
tdbha. Total— vow preventmg ai^, pnde, decmt and 
need. 

(16) to (19) Sanjvcdcma krodha, mdna, mdya, Ubha, 
perfect%onduct preventing anger, pride, deceit and 
greed. 
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(20) to (28) Hdsya, nsibilit} , Rati, indulgence , 
arati dissatisfaction , soka, sorrow , bhaya, fear , Jtigtipsa 
disgust , Stn veda, feminine inclination , Pnm Veda, 
masculine inclination, and Napuiitaka Veda neuter 
sex inclination 

Class V Sub-classes 4 Ayu karma, age karma 
It is of four kinds This karma is the cause for keeping 
the soul, imprisoned in an} bod} 

(1) Naraka — hellish age 

(2) Tiryancha — sub-human age 

(3) Manusya — ^human age 

(4) Deva — celestial age 

Class VI Sub-classes 93 Nairn kannas, Bod}- 
making karmas 

It causes formation of different kinds of bodies It 
IS of 93 kinds. 

(1) to (4) Gflit condition of existence It is of four 
kinds . (1) Naraka hellish , (2) Ttryancha sub-human , 
(3) Mamtsya human , (4) Deva celestial 

(5) to (9) JdH genus of beings, it is of 5 kinds 
(1) Ekendriya one-sensed , (2) Dvtndrtya two sensed, 
(3) Tendriya three-sensed ; .4) Choundriya four-sensed 
(5) Ponchendrtjw five-sensed 

(10) to (14) Sarira bodies. They are of five kinds 
(1) Auddrika physical ; (2) Vaikriyidta fluid ; (3) 
Aharaka assimilative ; (4) Tatjaea electric ; (5) K£r- 
imna karmic. 
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(15) to (17) Angopditgo, limbs and minor limbs 

They are of three kinds pertaming to 3 bodies . 

(1) Audanka physical (2) Vatknyaka ilnid 
(3) Aharaka assimilative 

(18) Ntrmana formation of limbs etc in relation to 
situation, and dimension 

(19) to (23) BandJtana Bondage. It is of 5 kjhds 
with relation to 5 bodies, physical, etc. described 
above 

(24) to (28) Sanghdta — ^mterfusion (interfusion of 
molecules). It is of 5 kinds in relation to 5 kinds of 
bodies 

(29) to (34) Sansthana figure (of the body). It is 
of siK kinds — 

(1) Santa chaiuraara ^mmetrical (2) Nyagrodha 
inurt mandala — ban}'an tree-like (short in lower part, 
but larger in upper part.) (3) Svati — ^Tappenng like 
snake-hole, (broad in the lower and short in the upper 
part) (4) Kubjaka — hunch-back. (5) Vmwow— dwarf 
(6) Hiindaha — unsymmetrical). 

(35) to (40) Samhanana — Skeleton. It is of sue 
kinds (1) Vajra nsahha ndracha samhanana adaman- 
tine nerves, joints and bones (2) Vajra n&ratdta s. 
adamantine joints and bones. (3) Ndracha s joints 
and bones. (4) Ardha ndracha a. semi joints with 
bones (5) Kilita a. Jomted bones. (6) Asamprapta 
^fipahka a. Loosely jomted bones. 



218 


Jainism and Buddhism 


(41) to (48) Sparstt — toucb It is of eight kinds 
(1) SUa — cold (2) itsw — ^hot; (3) stagSh — smooth; 
(4) r^sa — rough; (5) ftomala — soft, (6) kathora— 
hard ; (7) laghu — flight , (8) guru — ^heavy 

(49) to (53) — ^taste It is of S kinds ■— 

(1) Tikta — pungent (2) katuka — ^bitter (3) kdsiya—' 
astnngent (4) amla — acid (5) tnadhura—sweet 

(54) and (55) Gaudha smtH. It is of 2 kinds 
(1) Sughanda — good smell (2) Durgandha — bad amell< 

(56) to (60) Varna colour It is of five kinds — ' 
(1) Kfiana — black. (2) NUa — ^blue. (3) Rakta—reA^ 
(4) JWte— yellow. (5) Suftte-— white. 

(61) to (64) Ant^urvi migratory form It keeps 
the figure of soul in transmigration according to the 
body It leaves till it reaches the new body. It is of four 
krads- with reference to the four conditions of existence 
such as Nardka gatyanupurai — hellish migratory form 
(while going to hell). 

(65) Aguru laghu not>heavy — flight (body neither 
too heavy nor too light). 

(66) Upaghdta self-destructive (possessing a limb 
which destroys the self). 

(67) Parghdta—da.t8l to others (hy which others 
are injured) 

(68) Atapa radiant %ht (which may give heat to 
others). 

(69) Udyota aAdhghU 
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(91) Yaiahkirti fame 

(92) Ayasah hrti notoriety. 

(93) Tirthankara Great Teacher. 

Class VII. Sub-classes 2. Gofra haima family 
determining karma It is of two kinds —(1) Vchcha— 
high, (2) iVic/w— low. 

Class VIII Sub‘classes 5. Antardya karma, 
Obstructive karma It is of five kinds 

(1) Ddndntardya — chanfy obstructive. 

(2) LAbhdntardya—gmn obstructive. 

(3) BkSgdntardya — enjoyment obstructive 

(4) Upabhdgantai dya — re*enjojTnent obstructive. 

(5) Wfytfiitefrfyflr-— power obstructive. 

When karmas are bound, difierent sub-classes with 
different natures are determined according to soul 
vibrations effected ty different kinds of passionate 
thought-activities. 

Pradaa handha The number of karmic molecules 
of each sub-class and class is determined according to 
the strong or mild vibrations Strong vibrations attract 
greater number of molecules, while mild vibrations 
less number of molecules. 

At a particular inshmt of karmic bondage, age 
karma will have the least number, body-making karma 
will have mom than that of age; family determining 
karma will have equal proportion to body-making karma. 
Knowledge-obscunog karma will have more than body- 



Karmas and Their Fruits 


221 


making karma Conation obscuring and obstructive 
karmas will have their proportion equal to the know- 
ledge obscuring karma. Deluding karma will have 
more than knowledge obscunng karma ; and the feel- 
ing karma will have the maximum number of molecules. 

Sthiti bandha Duration period of karmas is of 
three kinds, maximum, middle and minimum Middle 
duration is of many kinds. Let us give below the 
maximum and minimum durations of the 8 mam 
glasses — * 


Name of class 
I ttmwledge obs. 

n Comtion obs 
in Peeling, 

IV Deluding 
V Age. 

VI Body-m, 

VII Pamly d. 

VIII Obstructive. 


Maximum. 
30 Koti X Koti 
s&gars. 
do 
do 
70 do 
33 s&gars 
20 Koti X Koti 
skgars. 
do. 

30 do. 


Minimum. 

1 antar muhurta, 

do. 

12 muhurtas. 

1 antar muhurta. 
do 

8 muhurta. 
do 

1 antar muhurfa. 


Note Sagatit - innumerable years ; 

Ko<t = 10 millions. 

Muhmta 48 minutes 
Antar Muhurta within 48 minutes. 
Aiuibhdga bandha — Out of the 8 classes the four, 
nowledge obscunng, conation-obscunng, obstructing 
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and deluding karmas are called gJidtiya obstructive, 
because they obscure the nature of the soul. They are 
bad or demeritorious karmas. When there is a strong 
passionate thought-activity, the force of fruition will be 
stronger in them, but if the passions are mild the force 
of fruition will be weaker Their forces bang taken as 
stronger, strong, weak and weaker are exemplified by 
four examples in hardness and softness respectively of 
stone, bone, wood and creeper 

At the time of ripening the karmas will yield fruits 
in proportion to their strength and then shed off 

The other four karmas are called agM-fiya—noa’ 
destructive. Each one of them is of two kinds good 
and bad. Good age, body making, family and feeling 
karmas are merits, while bad age, body-making, family 
and feeling karmas are demerits 

The fruition of these four good karmas is milder, 
mild, strong, and strong exemplified by sweetness of 
molasses, sugar, refined sugar and nectar respectively 
while the fruition of the above four bad karmas is also, 
milder, mild, strong and stronger exemplified by bitter- 
ness of a neem tree leaf, kanjtra fruit, poison and deadly 
poison respectively. 

Thus every mundane soul has four kinds of bond- 
age according to its good or bad thought-activities. 

Haw the karmas operate and shed off: 

When the karmic molecules are bound, they take 
some time to become ripened , till then they remain m 
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existence without operation and shedding. 1 his time of 
quiescence is one hundred years for a duration of one koti 
koti sagars According to this proportion if duration 
is one koti sagaras or less than that, the period of quies- 
cence Will come to one antar muhurta After the 
proportionate lapse of quiescence time, the molecules 
Ijcgin to operate and shed .it evexj’ instant till their 
full duration period is ended These molecules of a 
particular group bound at a particular time are distri- 
buted for Its full duration minus , the quiescence time 
With a proportion of successive less number. The 
greater number operates before The least number will 
operate at the last instant of the duration Whenever 
Wmic molecules are on the point of operation, thej 
appear in their fruits, if the outivard circumstances 
• agree with them if the outward position is not agree- 
able, they will shed off without giving anj result 
Por example suppose anj one has bound karmic 
oiolecules of all the four passions eg, anger, pnde, 
deceit and greed simultaneously with equal duration 
for each They will take equal time for ripening 
After their equal period of quiescence they all will 
begin to shed at every' instant, but all the four cannot 
give results at a time When there is anger, there is 
oot pride, nor greed nor deceit, only one kind of 
passion appears at a time in the thought-activity 
Suppose there is outward situation of creating anger, 
^ben anger karmic molecules will appear in fruit, while 
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the molecules of the other three passions will shed of 
at that very instant without showing any result 
Suppose any good person is attending to reading any 
pious book peacefully for half an hour, then his thought 
has good and pious feeling only It is the result of 
mild greed Till half an hour only, greed karma 
molecules are shedding after giving results, while the 
molecules of the other three passions shed off dunng 
that very half an hour without giving any fruit. 
Suppose within that half an hour there appears any 
outward cause of anger, some one may speak abusive 
wlords and that very person attending to pious book 
cannot endure them owing to the weakness of soul 
power, then anger will appear for some time, then 
the molecules of greed will shed without showing any 
fruit 

The Karmic law bemg such * it is therefore neces- 
sary that we should always try to have good circum- 
stances and associations , then we can be saved from 
suffering fruits of bad karmas True knowledge and 
soul-force are the means for effort This force of 
effort IS soul’s own property which has expressed itself 
on the subsidence of destructive karmas We may call 
it soul-will, soul-power, or soul-exertion. A minutest 
creature of the vegetable kingdom also has got this soul 
power. It has some knowledge and soul-force which is 
not obscured by karmas. Thus every being has got 
capacity of applying its free will. They, who have got 
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strong operation of deluding karmas are under control 
of Ignorance or avidya. But they, who can remove 
this Ignorance, have their pure soui*power more 
instore They. i\ho act after full consideration and 
mindfully, perform thoughtful and useful acts. If they 
succeed in their efforts, the mentorious karmas have 
helped them, if thet fail, the dementorions karmas 
have made obstruction As ue, ordinary men cannot 
knon what kinds of karmas are in store and when and 
how the} will operate, it is our duty to perform every 
action with strong and thoughtful soul-power. 

It should also be known that we can destroy the 
evistmg bound demeritorious karmas b}' ^df-concentra- 
tion and pure thought-activities before thdr ripening 
time , w e can diminish their fruition and dniation. We 
can increase the fruition of old good karmas. Our 
thought-activities can modify the past-bonnd karmas. 

By the operation of age karma a bemg goes ftom 
one condition of existence to another. Karmic body 
goes along with it. 

Those saints, who destroy the causes of inflow of 
l^&nnas, are called Ksinaarawi. This term is used in 
many Buddhist works. Vide Buddha Chaiya page 2(H 
Sandaka sutta M N 23 6, page 55 Nanda-Rahula- 
^yasa Jataka N. 4 Mahftvagga, Mah& Khandaka 
Rahula Vastu. 

How karmas can be checked and destroyed has 

29 
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been dealt ^Ith in the third chapter while describing 
Samvara and Nitjara 

Let us shovi the special thought-activities for the 
bondage of eacb of the eight karmas Th^' are the 
special causes for the karmic bondage of a special 
karma. 

/. Comes ior the bondage of knowledge and cona- 
Hon objuring karmas : — 

(1) Displeasure on hearing truth (2) concealment of 
knowledge, not allowing others to ask him and take his 
time (3) not to teach others due to malice (4) to make 
obstructions to the progre% of true knms ledge (5) to 
dishonour the learned and the learning (6) to falsif> the 
trutlii b}’ misleading arguments 

II. Causes for the bondage ef pain-feeling karmas : 

(1) to feel pain or to make others painful. 

(2) to be sorry or to make others feel 

sorr)’. 

(3) to feel remorse or make others remorseful. 

(4) to weep or make others weep 

{51 to cry in a way to arouse compassion for 
him in others or to make others cty 
in such a way# 

(6) to beat or to kill, etc. 

III. Causes for the bondage of pleaswefeeiing 
karmas •. — 

(1) to have compassion for all the beings (2) to feel 
great regard tor the Vow ful C3) to give charity of food, 
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medicine, knowledge and safety to the deserving pious 
*nen w'lth honour.and to the distressed through compas- 
sion (4) to follow rules of conduct of a saint (5) to 
follow rules of conduct of a layman (6) to practise 
meditation (7) to foigive others (8) to feel contentment 
etc 

IV. Causes for the bondage of deluding karmas . — ^ 

(1) To find fault with and speek ill of the true 

worshipful Lord, Teacher and the Truth itself (2) to 
have strong anger, pnde, deceit and greed (3) to have 
strong laughter, indulgence, dissatisfaction, sortowr, fear 
and hatted (4) to have strong sex indination, etc. 

V. Causes for the bondage of htiltsh age karma : — 

To earn money by unjust and ugly means, to have 

strong attachment for worldly possessions and not to 
spend money in chanty and good works. 

VI. Causes for the bondage of sub-human age 
karma . — 

Deceit, eg, cheating others and preaching false 
doctnnes. 

VII. I Causes for the bondage of human-age karma — 

(1) to deal justly and with contentment, to have 
little attachment A>ath the worldly possessions, to have 
natural modest feelings. 

VIII. Causes for the bondage of Celesttal-age- 
kamut : — 

(1) to have firm light belief (2) to follow the rules 
of conduct of a saint (3) to follow the rules of conduct 
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of a layman (4) to endure hardships with pati'enre 
(5) to follow austerities without self-knou ledge ^ 

IX. Causes for the bondage of bad-iody^nahing 
karntas : — 

(1) deceitful engagement of mind, body and speech 
{2) to quarrel and make disturbance 

X. Causes for the bondage of good-body-maksng 
harmasi — 

(1) Straightfoiw’ard dealing of mind, body and 
speech (2) to have love for others and not to quarrel 
with anybody. 

XI. Causes for the bondage of loKCifamily deter- 
mining karma s — 

(1) to speak ill of others (2) to boast oneself 
(3) to conceal others' good qualities (4) to express 
Ope’s non-existing qualities 

XII. Causes for the bondage of high-family^eter- 
mining karma : — 

(1) to speak ill of oneself (2) to praise others 
qualities (3) to conceal one’s own qualifications (4) to 
express others’ good qualities (5) to be submissne 
(6) not to feel proud. 

XIII. Causes for the bondage of obstructive karmas: 

(1) To put obstacles to chanty (2) to obstruct the 

.gain of others (3) to put obstacles for things being 
enjoj'ed others (4) to obsiTnicl others from enjojmg 
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re*enjoyabIe things (3) to disturb the ^'eal of others for 
good %\orks 

Thus the special thought*acti\ ities for the bondage 
of eight kannas have been described here ven bneil\ 
It should also be noted that generall} a being binds 
seven or eight kinds of karmas at a time b} its thought- 
activity; but there occurs difference in fruition bondage 
of each karma The special thought activit} pertaining 
to a particular karma uill cause more mild or strong 
fruition in that ven karma. 

We find in the Buddhist literature also some 
description of the special thought-activities for the 
bondage of special karmas 

(1) Manuscript Remains of Buddhist literature in 
Eastern Turkestan by Hoemie (1916) 

Page 48 (10) Suka Sutra of Madh}ama Agama. 

STO" 'ElptiK!, snfWddl 

3TM4iddi, ?iraT cr«irnci^;pra;^ 

spiral 

“Dasa dharmd taahd-sa-kya samvartaniyah-katam 
dasd-aninyttkali, Parasya labha satkdrah, dtfa matiata, 
para^'a ktrfth sabda slokena itta-manatd, ydtrd pra- 
ddnam, bodht-chtttotpddah, Tathagata bttnba Karmm, 
matn pMnnam pratyanugammam, drya ndm pratyud‘ 
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gatnanam, alpa sakydt Kuiala mulad vicJichhandamm 
mahdsdkya-Kusalamttle samdpddanam-imedasd dharind 
mahd sakya samvartaniydh. 

There are ten thoughts ^\hich procure great po^^er 
in the future life (1) not to have malice (2) to recene 
and honour others (3) to have i\orthy mind, to speak 
highlj* of others with good mind (4) to spend mone\ for 
journey pilgnmage etc. (5) to stnve to understand Truth 
(6) To construct images of Lord Buddha (7) to honour 
parents (8) to honour and receive the Virtuous men 
(9) to save one from good action of low degree (10) to 
induce one for good action of high degree These ten 
.should be followed for high might. 

SRSJTTj -MiaRT 5i?gT*lf 

“ Dasa dJtaniM iticha kida safiivarta mydh-iatame 
dasd-arndtrigncetd-apitrignata, asrdmanyati, abrdbma 
nyata, kuh na JesUidniipdlanam, dsanddt na pratyut~ 
tlidnam, dsane na nimantrdnam, mdtra ptfror asrusd. 
drydndm oir^a, Nicha Kula jdtdndm piidgaldadm 
antike paribhavah, ime dasa dhartna nicha hula 
samvarta niydh ” 

The following ten actions are the causes for the 
birth in low faraDy.— (1) Dishonour to mother (2) dis- 
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honour to father (3) being a monk, not to act as a monk, 
<4) being a Brahman, not to act as Brahman (5) not 
to protect the elders in the family (6) not to receive 
them proper]} (7) not to give them proper seats (8) not 
to serve the parents (9) not to serve the monks (10) to 
disgrace the poor and low people. 

swwraij srswRrr, fir 

^ snnw^lSRf anjftjw:— 

‘ Dasa dfiarnid uclu^ia kida sdmvarta-niydk-batame 
dasa matnjnatd, purijnata^ hamanyate, Brdhmatiyat 

Jyesthanupdlakatvam dsanatpratyutfhdnam, dsane- 
*fdhhummantramm, mdtd jntrob susrusd drydttdm 
^rusd, mcha kula jdtdnam pudgaldndm apart hhavah 
Mne daw dhannd achchaktda samvartaniyah ” 

The following ten actions are the causes for the 
hath in a high family (I) Honour to the lanfber 
(2) Honour to the father (3) to observe monk-heod 
(4) to observe the duties of a Brahmana (5) To protect , 
the elders in the family (Q to receive them and honour 
them (7) to give them proper seats (8) to serve the 
parents (9) to serve the monks (10) not to hale those 
hom in a low famil} 

“ ?E5r 

?rai^, 9 aWWi 
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sn^nurar. gnaut T gu ri arpiiqrf 

3Rn^ sTRrasrar 'r^ ?irrr- 

m, ^wra^i^t, ?jRS!r *ar ^ ^- 

^^^sfhn:. '* 

" Dasa dhannd alpa bhoga samvarta-niydh Katame 
dasa adaita danam adattaddna samadd-panam, adatta 
danasya clta vaina vddita, adattaddnena atta-manatd, 
mdto pitrtndm iitffyucbchliedah, drydndm vntfyuch- 
(Mtedah, Parasha alabhena attamanata para-sya labhena 
natta indnatd, paiasya labhdntard yo, dtirblnksa yacliand 
cha line dasa dhannd aipa-bhoga samvarfamjan ” 

The following ten actions cause insufficient enjoy- 
ments in the future (1) to take what is not given 
(2) to accept th** things brought b>' theft (3) to speak 
good of theft (4) to be pleased \Mth theft (5) to obstruct 
the livelihood of the parents (6) to obstruct the alms 
of the monks or the livelihood of good persons (7) to be 
pleased if one has not gained anything (8) to be 
displeased on another's gam (9) to obstruct the gam 
of others (10) to wish for famine 

giramdi , tjTsi ^di-dwar, 
at, ng gia t gfirWaar ^ ^ afr- 
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“DaJtr dfiamid maltd bhoga samvartmiyah z — 
Katame daia . — ddnam, adatta ddna-vatratnanatn, 
adatta ddna vatramanasya varua vddtta, adattd dana 
vairamatiena atta manatd parasya aldbhetia andttama- 
nata, parasya labhena atta-numata, parasya lahho- 
dyogah, da nasya bhyanumodanam, ddnddkiyuktdndm, 
pndgaldndm aampraharsattam, stibhtksa ydcham cha 
tme dasa dJtartnd maltd bhoga sumvartani yah ” 

The foIlo^\lng ten actions are causes for having 
many enjo> ments in future — (1) charity (2) to be aloof 
from theft (3) to praise the person who does not . 
, steal (4) to be satisfied by not taking anything without 
being given (5) to be sorrj' if one has not gained 
anj'tbing (6) to be pleased on another’s gain (7) to try 
for procuring gam to others (8) to be pleased on knowing 
others practising chanty (9) to induce people for chanty 
(10) to wish for favourable time. 

Note All these causes as stated in Buddhist 
literature are included in the causes of bondage of lowr 
And high family karmas and pleasure and pain feeling 
karmas as given before according to the Jam liteiature 

There is a great detailed descnption of bondage, 
fruition, checking and shedding of the Karmas in the 
Jam scriptures The following books should be con* 
suited — 

(1) Tattvdrtha Sutra by Umaswami 

(2) Tattvftrtha Sfira by Amntchandra 
80 
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(3) Sarv&rtha Siddhi by Pujya pada 

(4) R&ja Vartika Akalanka 

(5) Goitimatas&ra by Nemichandra 

(6) Labdhi S&ra b}* , 

(7) Kaapaaa S&ra by „ 

English translation of No. 1 & 5 have been publishe 
andean be had from (1) “Jain Gazette” Office, 436, 
Mint Street, Madras, (2) Jain Publishing House, Ajit' 
ashram, Lucknow, (3) Jain Parishad Publishing House 
Bijnor. 

Hindi translations of the above-said books can 
be had from the Digambar Jain Book Depot, Chanda 
Wadi, Surat, We have vet) briefl) described the 
Karmic philosophy here Whatever we have noted 
above shous that even the description of the Karmic law 
according to Jainism and Buddhism is not different. 
It is possible to have detailed description of Karma 
philosophy in Buddhist books also. If they could be 
traced, every'thing will agree with that of Jainism. 

I believe that those who have compiled the old 
Buddhist literature must have had knowledge of the 
Karmic philosophy according to Jainism. The present 
literature, no doubt, does not speak of it so explicitly as 
the Jam literature does The educated must stud} this 
subject calmly and carefully. 



CHAPTER V 
Ahimsa. 

Ahmsa ts a famous cult of the Jams I find 
that the Buddhist literature also speaks highly of 
Ahmsa If minutely considered it is not in any way 
different from what the Jams saj As regards flesh- 
eating some statements in Buddhist Iiteature appear 
doubtfuL We ha\e to consider w'hether the)* are the 
real sayings of the Buddha or not. 

We give below some quotations about Ahimsa from 
the Buddhist books . — 

(1 

II 

"Patiattpd Ussa ptirisa puggalassa pdndtt pata 
veranwmt hoit partmwd ndya ” 

"He who IS addicted to injure the vitahties of 
Jiving beings, should give up injury— this is for his 
liberation ” 

(2) M N Sammdtithtsttttamn^m 

“ Pdn& It pdto aktaalam pandti pate-veram m 
husalam ” 

“ It is harmful to dcpnve one of vitalities; while 
It IS useful to be aloof from injuiy " 


JSajjhtm ntkaya sallekha suttam attbawan <,• 
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(3) Dtglia ntkaya Vol. 3 Singalo vada Suttante 31 

^ 1*8% TO* 

*cnrR^^ ” 

" PanaUpado adtnnSddnam mttsdv3docJia vwhchati 
Paradar&gamanatn clteva nappasamaidt panditati." 

" The wise men do not praise injur) of vitalities, 
theft, falsehood and intercourse with other women ’* 

(4) Dtgha N. Vol 3 Sangtt Suttanta 33 

^ (^) («) ('^) 

(vs) ^4JCB q t g i qt (<:) C’^) 

(to) ” 

“ Dasa dkwsdla kamma^pattha — (1) pdndtt-pita 
(2) adatta dam (3J Kdmeni mtchcJilid’Chdro (4) mnsd 
vddo (5) jpisum vdchd (6) phurttsd vdchd (7) samphap- 
paldpd (8) abhtjjha (9) Vydpddo (10) michchhd dfttht ” 

“The following ten are the harmful irays of 
Karmas : — 

(1) injur) of vitalities (2) theft (3) wrong sexual 
desire (4) falsehood (5) back-biting (6) harsh speech 
(7) useless talk (8) greed (9) enmitjr (10) wrong belief 

(5) Anguttara tiikaya 5-177 

“ ii?r H*JT 

STTj 
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Paticha ima bhtkkcru bamjja upasakena akaramyah- 
iatd me panchsattha bamjja, satta hamjja, mansa 
bamija, mujja bamjja, visa hamjja ” 

0 Sfonks ' The following five trades should not be 
folluvied by a la} man . — 

(1) trade lu arms (2> trade in Intng creatures 
(3) trade in meat (4) trade in wine (5) trade in poison 

(6) Buddha Charya 

Page 100 (1) Mahi vagga 10 " He, who returns 
after taking alms from the village, eats and what is left, 
if he does not wnsh to eat it, is thrown in such a place 
where there are no herbs or in water devoid of Imng 
beings.” 

JVofe— ‘This shows protection of immobile one* 
sensed beings 

(2) Page 144 Pftrijika I 

“ It IS the conduct of Buddhist monks that after 
finishing the rainy season and performing fast on the last 

of asvtm month, they should roam for public 
good ^they finish their tour in nine months. But 
those monks who have not finished their pledge of coo- 
ceniration fast on the last day of Karftka month and 
leave the place on the first date of marga strhha and 
finish their tour in eight months 

Note — Here not to roam in the ram} season proves 
the regard for non-injui}- 

(3) Page 167 — Mahftvagga 6 Keniva Jatib 
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Goutama Sramana does not eat at night, which is 
not the proper time for eating. 

(4) Page 173-A N. A K 2.4 4 
Chule hatthi padopam sutta 

Lord Buddha keeps himself aloof from destrc^ng 
the group of seeds and the group of beings, eats only 
once (in 24 hours), does neveir eat at night (untimely 
even after noon) , does not put on flower garlands, and 
scents, does not use besmearing, nor ornaments, neither 
any decoration. 

Note — Here not eating at night shows regard for 
non-injuty. 

(5) Page 232-240 D. N. 1-5 Kutadante Sutta; on 
prohibition of animal sacrifice. 

“ Brahman * In that Yagna (sacrificial ceremony) 
cows were not killed, lambs and goats were not killed, 
fowls and pigs were not murdered, neither different 
kinds of creatures were murdered, neither trees were 
cut for post (Yupa), nor grass was cut which is injuiy. 
That ceremony of Yajna was performed with ghee, 
oil, butter, curd, sweets and molasses Brahmana* 
He, who with cheerful mmd follows rules of vows 
which are (1) to be aloof from injury of vitahties 
(2) not to take what iS not given (3) to be aloof from 
sexual desire (4) not to speak untruth (5) not to take 
any intoxicating thing causing carelessness, performs the 
true yajna. Brahmana 1 This sacnfice is glorious and 
brings great fruit. . 
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Gotaraa * I take shelter in Lord Goutama, in the 
Path of Truth and m the Order of Monks, horn to-6a.y 
kindly accept me your follower u^ith folded hands 

Gotama l I nou ord^r for releasing seven hundred 
bullocks, seven hundred' calves, seven hundred goats, 
seven hundred lambs I give them safet}* of life They 
nou eat green grass, dfink cold water, and walk m cold 
air 

Mote.— This shows compassionate regard for trees 
and grass even. 

(5) Page 255 M. N 2-2-10 Kilagiri Sutta. Once 
Goutama Buddha with a large assembly of the monks 
went to Kashi. Then the Lord addressed the monks 
thus. — 

“0 monks, I tour avoiding eating at night. B> 
not eating at night I experience health, zeal, power, 
easy walking! Come ' monks, you should also eat — 
avoiding eating at night.” 

(6) Page 371— 'Angulimla sutta M. N. 2 4 6. 

“ He will protect the immobile and mobile crea- 
tures, having obtained highest peace.” 

(7) Page 390— Simdauka Bharadvas Sutta S. N* 
7-1-9. 

" Throw this remaining estable into the place free 
from grass or into water free from creature.” 

(8) Page 464— Samanja phala Sntta D. N 1-1-2 
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The Conduct of monks is described in it Monk 
keeps aloof from destruction of seed — groups and groups 
of creatures, takes food once, does not eat at night, 
neither eats at untime. He is aloof from destroying 
groups of seeds and creatures* such as those groin n 
through roots, grown through trunk, grown through 
fruit, grown through fruit-stem and grown through 
seeds 

Nate — Here the protection of vegetable kingdom is 
well described. 

It agrees with the description given in the Jam 
Scripture Gommatasara Jtva Kanda, 

Chapter on Yoga ' — 

I 

II II 

Mntagga pora byd Kandd tah Khanda bijS Btjd ritha, 
Sainmuchchhimdya bhaniyd patteyd vanta Kdydya 186 
Vegetables are descnbed as follows — 

(1) Mula Bija having root as their seed just as 

ginger, turmeric. 

(2) Agrabija grown through front stem. 

(3) ParlMZ bija grown through knot as sugar-cane. 

(4) Kanda bija grown through esculent root as 

garlic 

(5) Skandha bija grown through trunk. 

(6) Bija bija grown through seeds as wheat, and 

gram. 
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(7) Sammurchdtanag^owahyitsdf through earth 
etc as grass, etc. 

(9) “ Some Sayings of the Buddha*' Woodward. 

Page 68 In rainy season recluses tread down the 

green grass, they crush the living thing that has one 
sense, they trample to death many a tiny life, I enjoin 
on you, brethren, that ye observe the retreat during the 
rams Win Pit. Mah&vagga III. I } 

(10) Manuscnpt remains of B. Lit. tn Easton 
Turkestan, by Hoemle — Page 4 Vinaya texts. 

** Sampraj&nena ganiavyam Iryd-patha sampan- 
nena susamvritten yugantara prekstnd sa gaimevena.’* 

“The monk should walk through discrimination, 
seeing ground four cubits forward with control of mmd 
and vnth respectability “ 

(11) "The Doctrine of the Buddha" George 
Grimm,' P. d39. "Inflamed by desire, evil>disposed 
by hate, confused by delusion, overcome, entirely influ> 
enced internally, O Brahmin, we think of hurting 
ourselves, we think of hurting others, we think of 
hurting both ourselves and others, and feel mental pain 
and gnef. But if we have abandoned desire, then we 
do not think any more of hurting ours^ves, nor of 
hurting others, nor of hurting both ourselves and others, 
and we do not feel mental pain jand gnef. Thus, O 
Brahmin, NibbSna is visible and present, inviting to 
cpme and see, leading to the goal, intelligible to the 
wise, each for himself'’ (M. I. p. 303 A. Ill p. 55), 

81 
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Page 434 F. Note. “ What is sinful in the taking 
of food lies in this, that other life is destro}ed, and 
thereby suffering is caused in the world Since animal 
life IS more highly organized and much more sensible to 
pain than plant life, the good man will in no case, eithei 
directly or indirectly, be the cause of the killing of animals 
for his food. In consequence of this, he will not eat the 
flesh of any animal in any case where he has seen or 
heard or supposes that it has been killed for his sake. 
“There are three cases, Jivalm, where I say that meat shall 
not be accepted ; Seen, heard and supposed. I. 
p. 369). For the same reason, no one may offer the 
Perfected One or his disciples, the flesh of an animal killed 
for this purpose. “ Whoever, Jivaka, takes life for the 
sake of the Perfected One, incuts flve'fold serious guilt< 
Because he commands * Go and fetch that animal ' ' 
thereby the first time he incurs serious guilt Because 
then the animal, led to him in fear and trembling, 
ejcpenences pain and torment, he for the second time 
incurs serious guilt. Because he then says ' Go and kill 
this animal,' he for the thutl time incurs serious guilt. 
Because the animal then in death, expenences pain and 
torment, he ior the fourth time mcurs serious guilt. 
Because he then gives unfitting refreshment to the Per- 
fected One or the Perfected One’s disciple, he for the 
fifth time incurs senous guilt ’’ (M. I 369) 

469. As a mother protects her only child with her 
owm life, cultivate such boundless love towards all 
beings. (Metta E'itta S. N.) 
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(12) Sutta Ntpate Dhammaka Siita. 

P^am na hdne na cha ghdtayeyya 
na dtdnumanyd hanatam paresani, 

Savvan hhdUsu- nidhdya dantbttn 
ye thSvari ye dta tasatnti ISke. 

Neither one should injure the creatures, nor induce 
^chers to do so, nor should be pleased when others 
injure them, one should have compasaon on all the 
beings in the universe, whether thej may be immobile 
or mobile. 

Note. In the Jam literature one-sensed beings are 
called stJidvam. They are euth-bodied, water-bodied, 
fire-bodied, air-bodied, vegetable-bodied; while beings 
from the two-sensed to the five-sensed are called tnisir. 

(13) Uajjldm NUtiya Vattkupama Sutta 71, 

iiiir arHIr^ 



hftam aehcMum udahe dgamma pari suddum hcH imi- 
yoddnam. .evatueva bhMhu evam silS 

evamdiummo evam pegno sdlitum chtdi pinda-pitam 
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bhmjati vlchiia kdUkam an^ myam aneka- vyatijaimm 
naiva, yi assatanfhott aiUardya 

“0 Monks 1 Just as a dirty doth is cleansed by 
pore water, so eating aim of nee makes him chaste, 
pious aitd Intelligent ;< this the monk knows , leaving 
this, he does not accept many kinds of sauces and 8weet'< 
meals — , for they will be obstnicting.” 

(14) Sacred Books of the East Vol. XI (1881) by 
Max Muller p. 189. The Tevigga Sutta 

Ch. n Kdla stiam. 

" He abstains from destroying life. ^ Fall of modest}' 
and pity, he is compassionate and kind to all creatures 
that have life. He refrains from injuring any hferb or 
any creature. He takes bat one meal a day , abstaining 
from food at night time or at the wrong time,” 

Page 192 The Maggbirtia Silam. 

” He lives on food provided by the faithful, teftains 
from injuring plants or animals,” 

(15) Sutta mpkiai translated bj' Fansboll (1881) 
Mhhdvagga 11 NAlaka Sutta, p. 128. 

27/705- **As 1 am, so ate these, as these are 
so am I, identifying himself with others, let hiln not 
kill nor cause ^ny ond to kiB.” 

(16) “ Path of Purity ” by Bndftha Ghdsha I-& H* 

Page 79. ' Diseases caused b) eating do not harm 

the monk who it oncfi sitting eats hts food,’ 
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(17) Sacred Books of the East 1^* Max Muller. 

Vol. XLIX Buddhist Mah&yana. Page 121 

(6S) ” To kill a helpless vu^m through a wish 
for future reward, — ^it would be an nnseeml} action 
for a tnerciful’hearted good man, even if the reward 
of the sacrifice were eternal; but what if, after all, it 
ts subject to deca} ?" 

(67) “ Even that happiness which comes to a man, 
while he staj-s in this worid, through the injury of 
another, is hateful to the wise compassionate heart; 
how much more if it be something bejiond our sight in 
another life ?” 

Note* From the statements given above, it wiU be 
known that ahinusa has been correctly descnbed in 
the Buddhist Scriptures. We shall see later on that 
this description quite agrees with what is g» emu the 
Jam literature. 

FLESH-EATING. 

It appears in the present time that flesh-eating 
is much prevalent among the Buddhists. If I indepen- 
dently think of Its cause, it appears to me that the 
old Poll books wrete first compiled m Ceylon m the 
1st century, as is wntten in the introduction to Buddha 
Charytti *' In the first century A D. at Cejlon, Sutra, 
Vinaya and Abhidhamma, which till that tune were 
learnt by heart onlj', were at first wntten. This ts 
the Tnpibdcat” 
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I did not hnd in these Pali books the quotations 
explicitly prohibiting the taking of flesh ' 

“ The Life of the Buddha ” by Edward I Thomas, 

1927. 

On page 129 there is the following statement — 

As meat'Cating was made an ethical question, the 
ritual aspect ceased to have a meaning for the Buddhist. 
Hence the practice was not in itself condemned, but 
only in so far as the partaker was in some way contri* 
butory to killing or giving pain This position is stated 
most clearly in the Sartff (M N I 368) Jivaka* 
told Buddha that he had heard that people killed living 
things intending them for Buddha, and that he ate the 
meat prepared on that account He asked if such 
persons were truth-speakers and did not accuse the 
Lord falsely Buddha replied that it was not true, but 
that in three cases meat must not be eaten if it has 
been seen, heard, or suspected that it was intended for 
the person. If a monk who practises the brahma-vihaia 
of love accepts an invitation in a village, he does not 
think, “venly this house-holder is providing me with 
excellent food , may he provide me with excellent food 
in the future ’’ He eats the food without being fettered 
and infatuated " What do you think, Jivaka, does the 
monk atiihat time think of injury to himself, to others, 
or to both’" “Certainly not. Lord" "Does not a 


* The lemous pbTSieian of Bimlnsara sod A]atasattii 
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monk at that tune take blameless food ’*’ “ Even so 
Lord ” 

The teaching is the same in the Vinaj’a, where 
Buddha is said to have accepted a meal from the 
Jam general Stha, who had provided meat The report 
went about that he had killed an o\ for Buddha, but 
the bict was that he had sent for the meat already 
killed in order to furnish the meal. The Vinaja forbids 
certain kinds of flesh, human, that of elephants, horses, 
dogs and certain w ild animals. (F. N. Vina} a 1. 218-237 ,‘ 
Mttcchamonnsa is expresslj allowed , This is usuall} 
taken to mean ' flesh of fish.' 

Pall books state in one or two places that Goutama 
Buddha ate flesh — ^\Vhether this was true or not is to 
be properly considered 

Buddha Charya P 148 M N 8. 1. 2. 2 Siha 5ilt< 

** It appears that Jain Commander-in-Cbief Siba 'f 
Vaisali served meat to Goutama Buddha ” 

Note It seems to me quite impossible that a Jam 
minister or King could have served Buddha with meat. 
Neither it seems to be possible that the compassionate 
Buddha who preached for the protection of immobile 
and mobile beings would have accepted flesh More* 
over he was so kind that he did not eat even at night 
and prohibited his disaples from taking food at 
night. 

Buddha Charya Page 433. Chulla Vagga 7 
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Devadatta Vidroha. 

This Sutta tells that Devadatta told Buddha, He 
only, )Kho does not accept fish and flesh' for the whole 
life, should be received in the Order ’* ; then Goutama 
said, “ I have ordered for the pure flesh which is not 
seen, nor heard, nor supposed to be prepared.” 

Nate. How far this statement is correct, Is to be 
considered. Buddha Charya P. 535 Mahapannibbana 
Sutta D. N. 2 , 3. 

In this Sutta it !s said that In the last part of his 
life Goutama Buddha had taken Sahara maddava from 
the smith Here this italiciSed word is trans- 
lated by some as flesh of pig and by some as soft nee 
cooked with milk. 

So much IS the statement about flesh m Buddha 
Charya, 

Sacred Books of the East Vol. Ill by Rh 3 ?s Davids 
D. N P. 1 1. 1910 at Page 110 At Veswli. he (Buddha) 
had iimshed eating the nee. 

Page 138. “ Now when the E^calted One had eaten 
the rice prepared by Chanda, the worker in metals, 
there fell upon him a dire sickness, the disease of dysOT- 
tery and sharp pain came upon him, even unto death. 

Nate Here the word SHkara maddava is translated 
as nee. Except the few statements given above, no 
other statement in the whole Buddhist literature, as far 
as I have r^d, has been found to denote that Buddha 
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or his disciple have ever taken flesh or fish or any other 
creature. While the above passages of the Pali book 
express doubt about flesh eating, old Sansknt Buddhist 
literature expressly prohibits flesh'^eating, by any follower 
of Buddhism. 

There is one Lankavatara Sitfnr— published in 
Sanskrit bv Bunym-Nangio, M A (Oxon) D. Litt , Otam 
University — Kyoto (Japan) m 1922 It is also a very 
old Sutra Its first translation in the Chinese language 
was done by one Gunabhadra of Central India in 443 
A.D. Its second translation in the Chmese was done by 
Bodha rucht of India in 513 A. D. Its third translation 
in the Chinese was done by Siksanand, of India in 700 
AD 

The eighth chapter of the book deals specially 
about flesh-eating 

This IS called Mansa bhaksatia pan varto. From 
this chapter, it is fully proved that any follow'er of 
Buddhism, whether he may be a monk, or a layman, 
should never eat any kind of flesh either of fish or 
of any other animal. We give below' some Sansknt 
passages with the translation * — 

huiu'in ” 
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Desayatu me Bhagavan stathagatoihan samyafi> 
^tfibtidtlho mdnsa bhaksetne gtit/adosam yeiidham 
chanyecha bddhtsatvd makdsatva andgata pratyutpanna 
Kale satfvdndm Kuvydda sattva gatt Vasaitd-Vdsitd* 
ndtn mdnsabhojana griddltdadm fa^a tilvid prahd iidya 
dharmam desa ydma” 

“ May the Lord Tatltagafa, At ban fightl} enlighten 
and preach to us the ment and demerit of flesh-'eating, 
so that I and the other folloviers of Buddhism in the 
present time and in the future ma} preach the truth 
to those who are flesh eaters for the destruction of their 
desire for flesh ” 

“ 

flR 

*' Bhagavdnstaayai tddavochat aparimitair mabamate 
Kdranair tndnsain sarvamabhaisyam Knpdtmano 
bodhisattvasya iebhyaetdpadeia mdtram vabsyami ” 

"The Lord said to bim, "O Great wise man! 
On account of innumeinble causes all flesh is to be 
avoided b}' the merciful follower of Buddhism! For 

s. 

them I shall preach in brief.” 

«r aran m 
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^tHp'jT^rerg^: gr ^jiiidit*< ^ ww«^ 

? T g T <Jc^H. ” 

“ Iha mahd mate anena dtrghenddhiattdsanaaridm 
Prdiutidin ndstyasau KascJutsattvah stdahha-rupo yo m 
matdhMtpttdvd bhrdta va bhagtm vd Pttfro vd dtihtfd 
vd anyatardnyataro vd soajana bandhu bandhdbhiltS vd 
tasya-mya janmapanvnttdsrayasya mriga pasu paksi 
yonyantarbhutasya bandhoh bandhu bhutasya va sarva 
bhUtdima bhiitS ydgantu kdmena sarva jantu pram bhUte 
sauMetam vtdnsam kathamva bhaksyam syddbuddha 
dharma kdmena bodhisativena mahd sattvena." 

“ 0 Great wise man ' In this beginningless w'orld 
the living beings having been wandenng, there is not a 
single creature which bad not been sometimes mother, 
father, brother, sister, son, daughter or any other relative. 
The same adopting manj le-births, are bom as deer or 
other animal, bird etc which are really our relatives. 
How can a follower of Buddhism, a saint or a discip/e, 
who sees all the creatures as his brethren, cut the flesh 
of all these creatures 

“ JTNn#r ^ 

^ »nEW^ 
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“ Sva Kharostra sva balibarda fnanusa ittdnsddi' 
nth* tnahd mate lokasyct bhaksydm mdnsant tdm cka 
inaha mate btihyati taresiairabhrika bhaksydmti krttvd 
mSlyaJntor vikn yanti yatastaopi inahmatt mama 
mabhaksyam bodhsattvasya ” 

“ 0 wise man > The flesh of dog, ass, camel, horse, 
bullock and human beings is taken to be un*eatable by 
the people, but even their flesh calling it to be that 
of lambs is sold in the streets for mon^ It is, there* 
fore, not eatable by a follower of Buddhism." 

S’nhrasontta samhbavddap* sttchi-kdmaid-mtipd' 
ddya bodlit sattvasya mama mabhaksyam " 

" As the flesh is formed from the blood and sperm, 
so it IS not eatable by a follo\ier of Buddhism, vho 
ivishes to have purity.” 

5ra[«nf^ ^ 

fetdiRw ; 

Sf RrStHiaw 

“ Udvejana karotvddapt mahd mati bhiltSndnt 
maitrinuchchha to yogmo mdnsam sarvamtMaksyam 
bodJii safhasya Tadyathait* mahdmete dondta chdadala- 
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kaivarid dtchchhafit sfta sinah satHan durata eva 
drtstva svdnah prahhayatth bhayeua maram prdptds* 
chaike bhavantyanydnapt mira yis yanttH evameva, 
<mahd mate ti)opi iha bhujala sausiHtdnsuksma 
jantavo ye mdsdJino darsaudddttrddeva patund ghrd‘ 
tiendghfdya gandltam rdksya-eyeia mdnwsd dnita imtpa- 
^fpayanti maranasandehdl diatke bhavantt ” 

“As It IS a cause of producing fear, therefore, 
0 ^^ise man ' this flesh is not eatable a Buddhist 
monk nho desires friendship with all the creatures. 
Just as on the sight of hunters, fishermen and other flesh* 
eaters from a distance, dogs become fearful, even some 
die on account of fear ; they understand that the} 
Mould kill others, similarly the other small animals of 
sky, land and water havmg seen the flesh*eaters from 
a distance and having knowti their smell b}’ their sharp 
smelling power flee far away from the man taking him 
to be a ghost in fear of their death.” 

** Andrya jana jiistam dttrgandha maMrti kdratva^ 
dttpt mahd mate arya-jana mvaijittvdchdta mdnga 
mabhaktyam bodJa sattvasya, rtsi bhoja ndhdfoht tnakd 
mate dryajano, na mansarudJnrdMra dyato^ bodfit' 
mttvasya mdnsamdbhaksyam.*' 
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“ Flesh IS eatable by savages, is bad smelling and is 
the cause of ill-fame, and is to be prohibited gentle- 
men , therefore, O wise man < this flesh is not eatable bjr 
a follower of Buddhism. O wise man’ a gentleman 
eats only that food which is eatable by the saints but 
never eats flesh and blood j therefore a follower of 
Buddhism must never eat fl^h ” 


JTRWW 5rasir»T5i- 

WJRT. sw- 

^?Rrs " 


chechchhatah Sdsanasya imhd mate mdnsa ma-ihabsyam 
Krtpatmam bodhtsattvasya, tailyatM mah&maU bha- 
vanti lobe sdsampavdda vaktdrah Ktnchtt tesdm 
Sramanyam koto vd brdhmanyam yannd matte pdrvarsi' 
bhojand-nyapdsya krat>ydM evdm ed hdrdh partpuma 
kuksayahhhe bhumtJaJa sanintan sukmdnstrasayanto 
Janttm samwttrasa}anU tmata l^m samantatah par» 
ydtan nihatatnesdm sedmanyam ^vaatamesdm bra - 
ffia»3>atn ndstyesdm dharmo na vitiaya ity^ba prakara 
pratthota dietasah sdsana meodpavadatdt. 
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‘‘A compassionate Buddha, uho is mtndfal of 
protecting the mind of others and carefnl not to allon-anr 
ill-fame to spread, should maintain flesh to be unbeatable. 
0 wise man, there are in this world persons who speak 
ill of the Preaching. They say that they, v ho having 
rejected the food fit for the saints of the old time, 
eat like the meat-eaters giie pam to the small creatoces 
living in sky, earth and water, roam hither and thithe** 
troubling them ; what kind of monk-hood and Brahman- 
hood they ha\e got, their monk-hood is destroyed, their 
Brahman-hood is made impure; they do not possess 
piety not conduct. Thus people say many sorts of 
ill words.” 

“ Mrita sax-O- dufgandha praft ksla sdmttnyddap^ 
mahd mate liidnsa mabhaksyam bodhisaftvasya, mrifas^ 
yd§i mahimate mdnsyasyi manse d^yamans tadanya* 
prStamsnse Cha na KaJdifd gandhavisesah, sama» 
inubhaya mdnsOyordahya ntanayor dourgtmdhamafopi 
inaha mate sucfd kd ma^a yoginah sarvam mdnsa 
inabhaksyam badhtsattvasya.** 

” O wise man, there is bad and unbearable smell in 
the flesh, like that of a corpse, even for this reason, the 
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flesh IS not eatable by a Buddhist If the corpse be 
burnt and also any other flesh be burnt, there would be 
no difierence in their bad smells, therefore a Buddha 
monk wishing punty should not eat any flesh ” 

^ 

** Yogdcbdrdnam Vtdyddhardndm Vidycsadham- 
moksa vtghna Karatvdm mahdydna samprasthttdndm 
Kidaputrdndm Ktda dulutnndm cha satva yoga sddha- 
fidntardya Kula mttyapt samatiu paiya tdm mabd mate 
aoapardtma hitakdmdya minsam sarva mabhaJtsyam 
bodhisativasya " 

“Because it is obstructive to the saints and the 
students in their efforts for liberdtion and knowledge, 
therefore the followers of the Great Path, the family sons 
and daughters fully know it to be obstructive in all the 
efforts for meditation 0 wise man, all the flesh is not, 
therefore, eatable by a Buddhist who is desirous of 
having spiritual benefit to himself and to other's 

“ firing 
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Krimtjanfuprachttra kwtha ntddm kostlmclia blia- 
vati vyddhi bahulam na dta prahkQlasanjndm pratu 
labhate putra ntdnsa bhatsajya vaddhdram desapanf- 
chdham nvihdtnaie hatha meva ndrya jaiiasevUa tndrya 
jam vtvarjttamtse bhojana prauttant makalpyam tndiisa 
nidhtrdMram aiayebhyo anujnapaydm 

“The flesh -eater is prone to many Icinds of diseases 
such as worms, many insects, leprosy, belly-pains etc 
*0 wise man, I am preaching eating flesh as taking 
the flesh of one’s own son How can I order my 
disciples for eating flesh and blood, which are served by 
the savages, prohibitable by gentlemen, full of many 
defects, devoid of any benefits, unfit to be taken by the 
saints and totally rejectable 

“ jroftcWisR 

50 % 

AmjNdtavdn pumraliam tnahdtmte pdrvarst pram- 
tahhojanam ya dutd sdh yava godkuma mudga mdsa 
inasurddt sa/pts tatla madhu phdnita gtida khanda 
ntatsa ptndt hddtsu saiiutpadya~mdnam bhojamm kalpy- 
amH bntva 

“I have ordered, O wise man, for the fit food 
which has been prescribed by the saints of old time 
such as food prepared from nee, barley, wheat, pulses 
d3 
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of mootiffi, urad, and masura etc., ghee, oil, milk, fati 
sugar, guda, sugar, coarse sugar etc '* 

^ ^ sr^ srf^in^r 

« W^ q G T g^ TT JIRUlSr «?%?raKj 

^ 9 !?&■ <ii<9J«s anN ak- 

in*^ ^pw tjfeirpiw 

“IHt ww®!fl*- 

BkAtapanam mhdmaU attiedhvani rdjdbhut 
sinha sauddso n&tKct so rndnsa bhofotid bStati pfdsottgttui 
prattsevamdtto rasa trsna dhyamtsdtta panttaya ntittsdni 
mdnusyd ttyafd bhaksUttvdn tanttidditdni chu tnited tnd 
tya jndti bandhudfargendpt pantycMah prdgeva pour- 
ajana paraih svardjya vtsaya parttydgddtcha nuthad 
vyasana ntdsdditavdn mdnsa hetdh. 

“0 ^’nse man, there flourished in old tiroes R<r/<r 
Stnfia Saudaso. He became too much covetous of 
^meat-eatmg. He used to eat the human flesh owing to 
heav>' desire for it. He w as therefore abandoned bj* his 
fnends, ministers, caste people and others# Before this, 
he was dethroned and bamshed out of bis coontr}' 
the citiaens He suffered great miseries on account of 
flesh.” 

Ifote. 1 bis statement about Saudaitfts written in the 
same way in the Padmaparam of the Digambar J ains 
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^ -STl^wiiy gn^j ^ 

Ihaiva cha mahantate janmani sapfaitdirc^epi 
lirdme prachura mdnsa laidyadaH prasangena'nise- 
vamdttd mdnusamdsddd ghord dd kd va etd kinyascha 
sanjdyante Jdti panvarte cha mahdmate tathatva mansa 
rasadhyavasdna tayd sinha vydj^ira dupi Vrika taraksu 
mdrjdra lambtdudtt kddi prachura mdnsdda yotiisu vini 
pdtyante, 

“Even in this ^er> life, 0 wis** in<in, the\', who are 
addicted to too much flcsh-eaUnR, on account of great 
greed become eaten of human flesh, voraaous and 
demonlike On change of birth, on account of their 
greed for flesh the) are fallen in flesh-eating gemi of 
lion, tiger, >\olf, hj’ena, cat, jackal, oal etc.” 

snf^ ftro- 
flit 

<%SSjfeR 

s[n*nF9^^ ^TRirf^i sir5t 

^ 5raT 5IRf ’ VidillFlUg % 

Yadtcha mahduucte mdmsam na iathandiana kech- 
ana bhdksa yeyur na tanmddnain ghdtcran mulya hstsr 
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At inahdmate prdyah pranino niraparddhtno badbymite 
svalpadanya hetoh kostham mahh mate rasa it tend 
ydtntH sevttam mattsatti tnanvsyanyapt tndntisambhdks’ 
yante kimpunantara tnriga pakst prdtie sambhfita 
tfumsani prdyo mahdmate rndnsarasa tnsnarfatndam 
tathd tathdjdla yantra mdviddhant moha purusatr yach- 
chhd bunt kiturabhraka kaivartddayah khechara hMchara 
jalachardn prdiitno napard dhino n^prakdram mulya 
hetor vtsasantt 

“0 Hise man, neither flesh should be eaten nor 
murder should be done on that account, mostly for 
the sake of money, harmless living beings are killed, 
ver} fcAi on account of other cause It is painful that 
for the great desire of flesh, even men eat the human 
flesh, VI hat to speak about the flesh of animals and bird^^ 
etc. Most!} for the sake of deluding persons pained bj 
the desire of eating flesh, killers of birds, lambs and fish 
through their nets and machines kill birds, deer, fish etc., 
harmless creatures to gam money.” 

?rf iuFk'^fir, 

xnr ^ 
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itRrfew ^ m 

^ to ^ ^icT. SI ^ 

«rfH snjftci si rai ^ m S!?sr- 

AtW/kt mahdmate akntkamakante masankalpitam 
ttdma mdnsam kalpyama^t yadupdddydnujdniyam 
ireuiiebhyah bhavtsyati tu punar mahamaU andgate- 
adhavam mantaiva sdsant pravrajitva sakyaputnyattvam 
prerttjdndndh kdsdya dhvaja dbanuo moha purusd 
mittbyamtarkopa hatachetso vtmdha vinaya vtkalpa 
%ddtnah satkdya dnsH yuktah rasa ifihia dhyavasit- 
dstdm tdm mdnsabhaksana hetvdbkdsdm grataha ytsy- 
antt mama c/idbbfffd khydaam ddfavyam mansyattfe 
tattadartiiotpatu ntddnam idlpayttva vaksyanti iyam 
iirfbotpaUt rasmn ntddne Bliagavata mdnsa bbojam 
manujndtam ialpyamiti pramta Vhojanesu chdktam 
syayum cba kila tatbagatena part bbuitamih m cha 
tnabdmate kuira chit mtre prcdt sevitavyamtya nujndtam 
pranifa bbojanestt va desifam KalpyamtH. 

"0 uise man, there cannot beanj flesh eatable, 
which may be undone, not caused to be done or not 
supposed to be done , on account of which 1 may order 
It for the disciples. In the future time, there will occur 
in m) order some, who having adopted the conduct 
of monk and having pledged to follow the order of the 
Sakyaputra and having pat on the flag of red clothes 
will be deluding and addicted to bodilj pleasures. Thev 
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will have many false notions in their minds and declare 
different rules of conduct. They will be desirous of 
taste and shall compile books giving false arguments for 
ilesh-eatmg. They will maintain that which I have 
never told. They will tell matters in support of flesh- 
eating. They will say that I have ordered it for this 
reason, that I have counted it among the eatables and 
that Bhagavan has himself eaten flesh But, Q nise 
man, I have never ordered flesh m any sutra, nor told 'it 
to be eatable nor counted it among good eatables." 

“ Sift sTOjft sirjjiJigs^rerc snsreftr 

«HkKi ft w 
aft’s snftai?ncr. am w 

srar:, ft wsp^ aam i wteftraft 

araisssa ftaarasnasRir* ftaaia* 
9#ir: ^rlaftra: aoareft- 

’ct:, 

Nahi mahdmate dryasrdvakdh prdknta mmisyd- 

hdra mdJiaranii kutaeca mdnsarudhtrdhdramaltalpyamt 

dharmdhdrdU mahd mate mama srdvakah pratyeka 
bttddha Bodhisattvaicha nd tmsd hdrSh prdgfiva tatka’ 
gatdh Dharma Kdya At mahdmate tathdgatd Dkarina- 
hdra sthttayo wfwisoAdyo na sarvdmisdhdra sthitayo 
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^iinidsafva hhavopaheraua tnanatsani vdsand sarva 
hlesa dosa vdsaitdpagatah aU‘Winukta cJitttaprajmh 
mrvajnSh aatva-dafstuah aanaaattvatka puttaka aama 
darsino nuthdkdfmikdh soham tdahonuae aa/vaaattvaika^ 
putra ka aanjM amt kathamiva svapufra tndnaa twtnuj* 
vasyam paribhcSttunn itdvakabkydfi kuta eoa avayam 
partbhokhmi, attujnatavdnasnutt Sravakebhyah soayam 
vd paribliukta vmtttt tnahd mate nedam sthdnam 
vtdyatet 

“ 0 w ise man I Arya Stavakda do not even take the 
natural human diet, hon can thej eat the re^iectable 
flesh and blood? Mj disciples are followers of Truth 
and so are the self-intelligent ones and other Buddhists. 
They are not flesh-eaters. Such were the Tafhagataa 
in the former times . .Taihagataa have Truth as their 
body, the} In'e on Truth, they do not support their 
bodies with flesh. They never take any flesli They 
have given up desire for all the worldly* objects The} 
are free from ell the defects causing misery. Th^ are 
full of unattached discrimination, all-knowing, all- 
perceiving. They look towards all the creatures like 
their sons. They ere veiy compassionate. Similarly* 
t look towards all the m^eatures as my sons how' can 
t order my disciples to eat the flesh of my sons and how 
can I eat it There is no question of this that I ordered 
my disciples for it and that I have myself eaten it.” 
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AW. The same chapter has some verses in the 
t*nd : a few are given here : — 

ii \ ii 

g MS Ti gg irarfir i 

^ipft n 

STOW JTRflil ^ I 

tnwi^ II II 

TOWW raqtej:ii II 

^ ^nsraiJ aratrwct «^j^ii \o ii 

JTOPsr 5q|RFnM ^^5irs>ct ^oif i 

^ t «i3r: ii Vi ii 

Madyam mdn^am paldnduacha na hJiaksayeyam mahd' 
mane, 

Bodhisattvaii mahdsattvair bhasadbbir Jttta puagavatb 
Vdnsam cha palanduscha mady&ni vtvtdhdntcha, 
Grinjanam lasunam chatva yop nttiyam vtvaiyayet 5 
Ldbhdrtham hanyate saHvo mdnsdrthan diyate dhaiiam, 
Ubhautaw pdpaharmdnaa pachyete rouravddisu ® 
Ha^haksya mahdmeghe ntrvdiidnguli mSlike, 
tjankdvatardstttre cha mayd mdnsam vivarjitam 
Yathaiva rago moisdya antardyaharo bhavet, 

Tathaiva mdit->a madyddyd antardya haro bhavet 20 
Tamdnna bhahsaye n mdnsamudteja nakaram m 

Idtdtsadharm nruddhattvdddrydndntesa vai dhvajah 24 
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C wise man ' The conquerors have said that w'lne, 
desh and onions should not be eaten by any Buddhist 
or great Buddhist 1 

\ monk should alua}s abstain from flesh, onion, 
many kinds of intoxicating liquors, gadic, and turnip 5. 

He, who kills an} creature for money and he, w'ho 
pa}s money for it — both of them are evil-doers and 
shall fall in the Rourava etc , hells 9 

I have prohibited flesh in the follow'ing scriptures 
(]) Htisti kaks}’a, (2) Mahfl megha, (3} Nirvan&nguli 
malika (4) and Lank&vatArasutra. 16 

Just as attachment is obstructive to liberation, so is 
fltsb, wine etc obstructive to mrv&na 20. 

Therefore flesh, which is fearful to the creaturS: 
and IS contran' to the conduct for liberation, should not 
be eaten This is the flag of the Arya people 24 

iVote This LankavatSra sfltra is also very old 
It appears lo me that when the Pali sutras w^ere at first 
compiled in Ce}lan in the first century A D and flesh- 
eating was supported therein through any argument 
then this sutra appears to have been written in answer 
to that This Lankavat&ra sutra explicitly prohibits 
any Buddhist from taking any flesh The saying of 
those persons who declare that they do not themselves 
kill the creatures, they only buy flesh from the market 
and so th^ are not guilty of any injury is contradicted 
in this sutra When they pay money in change of flesh, 
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then they are in tact indiiectl} promoters of killing. 
The butchers and fishermen kill the animals on this 
understanding that their flesh is sold and is used b) the 
people. When they are getting money for the sake 
of fleshi th^ go on continually killing the animals. 

Really they, who buj flesh, are the inducers of 
kilUng the dumb creatures. Those monks uho sa> mat 
th^ accept a hat is given to them onij in alms, that 
they do nojt suppose of having flesh and therefore 
they ace not guilty* of ktUing animals, even if thm 
accept and eat flesh, should deepl} consider on their 
arguments. It is a rule that whatever is accepted bj 
anyone is approved by the same. Accepting flesh proves 
approval of that food. This approval of flesh bj the 
monks produces this conviction in mind of the donor* 
layman that there is no harm in eating flesh, when 
our worshipful monks accept and eat it Thus the 
laymen remam flesh«eaters, and are obliged to induce 
the killers to kiB the aaimak for flesh. Just a monk if 
supplied with the flesh of a man or a dog, refuses 
to accept it, because he «fces not approve of it, similarly 
he should not Bccept any kind* of flesh. Then onl) 
he will be free from a^ kmd of sm of killing animab. 
When flesh is accepted in ahns, it is countable among 
the eatable foods ; white rt is altogether rejectabte, as 
has been ordered in hanbavatira Sutra. Suppose anj 
patdot has a mind* to use country-made clothes and has 
a pledge not to use foreigurmadt clothes on the con- 
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viction that if foreign made clothes i\ould be used 
and sold here, this country vtill starve for want of 
industi}'. If such a patnot monk is supplied with a 
foreign doth for which he has not himself made any 
effort, nor he has induced others to make it, nor he has 
an} notion of its making, he i^ould not accept it, 
because his approval and his acceptance would be 
detnmental to the interests of the country he loves. 
Similarly acceptance of flesh is to give support to the 
practice of killing dumb creatures In Ceylor, I found 
some monks eating flesh on the ground that it is eatable 
because they were not guilty of kiUing the creatures 
in any way, while I saw some monks who do not eat it. 
But this belief, that if they do not kill animals nor 
cause to kill them, nor suppose to kill them then they 
would not be guilty of any injury if they accept flesh in 
alms, IS prevalent in Ceylon, Burma, Siam and other 
countries where there are larger numbers of Buddhists. 
But in my opinion, this belief is not nght, because 
the sellers of flesh in the market kill lambs, goats, fowls, 
fishes only for their sake. Thty self it for money which 
IS paid 1^ the buyers Therefore the buyers cannot 
be free from the sin of killing the dumb- creatures. 

In Vidyalankara College, Kelaniya, I saw- a Chinese 
layman Mr. Wong Mow Lam, 19 Hard Road, Shanghai 
who was studying there. On consulting wath him, it 
was known that this Latikacat&ra Sutra is bdie\ed 
to be the authoritative book hy the Buddhists of China 
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and Japan and that all the Buddhist monastehes nevei 
use anj flesh there The la) men of those countnes also 
beheve it to be rejectable, although some eat it uhile 
others do not eat it The followers of Tioist do, a** 
a rule, not eat any flesh The) are pure vegetarians. 
It appears to me that Ce)don being an island where 
people generally use fish, the Pah Scriptures when 
compiled, have prescribed a wa) for the monks to 
accept It in alms, if it was given. At the ver) time.this 
LanIdL\at&ra Sutra appears to have been written, which 
prohibits ever) follower of Buddhism from eating flesh 
or fish of any kind The Buddhists in general should 
pay regard to this sutra and should tiy to check the 
prevalence of fish or flesh eating The monks as a rule 
should not accept it and then the) should preach to 
la) men to give up flesh-eating Flesh-eating, no doubt, 
is a cause for the killing of dumb creatures ' 

Some description of AH I MSA in JAIi\ SCRIP- 
TURES 

(1) Samayatara says — 

* 5 ^ H N 

Ajjhava stdem Bandho satte mdreht inava mdrehim 
Eso bandha samdso Jwdnam mohchhaya tiaya'isa 274 

“ Bondage (of karmas) will be caused by the inten- 
tion (of injury), whether the creatures ma) be killed 
or not This is the brief of bondage for the souN 
from the correct stand-pomt.” 
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(2) J attv&riha Sutra 

iT < T Tt< i S<^i r fa TPr g qtR : r <T P f ^ n ii 

PramatJia yogat prana vyaparopanam hmia ISj? 

“ Destruction of (subiective and objective) vitalities 
through passionate actii ities of mind, 1x>d} and speech 
IS injury or hunsa ” 

bubjective vitalities are the qualities of soul such 
as Knovi ledge, bliss and peacefulness Objective or 
material vitalities are ten Immobile one*seirsed beings 
have four, two-sensed have siv, three-sensed, seien, 
four-sensed, eight, five-sensed irrational, nine, and 
hie-sensed rationals haie ten These are explained in 
the second chapter of this book (p 94-95) 

(4) Puntsdrthasiddlmipaya describes hmsa fullj_ 
Let us quote some verses — 

^ to If II 

^nirafik! «w?«ito^i 

II «» II 

toto II 'S^ II 

^^to V ’^rsi^n^to^ 

;nrT (^^ivw fir ^sthN^ii wii 
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Yat Jthalu kas&ya yogdt prdndn&m dravya hhdva 
rSpdttdm, 

Vyapan^fUfsya iarattam stimichttd bhavatt sd 
himsd 43 

Attnaparindma Mmana hetuMtt sarvamva hint- 
saitat, 

Anritvachanddi kevala mtidd-hritam mya bodhaya 

42 

Aprddurhhdmdi Ma/» rdgddtndm hhaariya him- 
seH; 


44 

Kritec kdritdnumananair vdkkdya manobMrisyate 
navadhd, 

Autsargtkinivrittir vkldtra rilpa-paxfd dike fvesd 76 

Dharma mahmsd rUpam sanirdnvimtopi ye parU~ 
tyaktu 

Sthdvara himsd masd hastrasa hmsdmtaptmm- 
(Aantu 

Stokaibendriya ghdtdd gnhindm sampamta yogya 
Visaydttdm, 

Sesa stiidvara mdrana vtramaaa mapt bhavatt 
Karamyam 

“ Destruction of oBjective and subjective vitalities 
through passionate activitfes of mind, Body and speech 
IS really Hmsa ” 43 

“ On account of the destruction of soul’s (pure) 
thought-activity, there is himsa in all the (sinful) actions 
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speaking false*hood etc., (sms) have onl) been exempli* 
Bed for the knowledge of the students *' 42 

Non*arising of attachment etc., is venly Ahtmot 
\ihile their ansing is /imrAr— ‘this is the summary of the 
Jam sGnptures." 44 

“ Doing, causing otheira to do, and consenting for 
doing and each through mind, bodj and speech is nine* 
fold (himsa) ; total freedom from this is real Ahtmsat 
while the exceptional is of many sorts." 76 

“ Having thus heard the doctrine of A/timsa, the}, 
who are unable to refrain from injur} to immobiles, 
should at least give up the injur) to mobiles.” 73 
” The house-holders possessing useful propert} ma\ 
even injure the immobiles as least as possible, the} 
should also refrain from causing injur} to other- 
immohles " 77 

It should be noted that the monks and those 
laymen who take the vow of not performing any engage- 
ments are careful in peytecting both mobiles and 
immobiles, while the laymen engaged m different 
pursuits cannot give up occupational {firambhO injurj ; 
they can fefndn from intentional {aattkcAffi injur} 

Intentional mjuiy is useless kifinqf such as animal 
sacnfice, hunting, kilhng for meat-eating, teasing crea- 
tures for sport, pleasure etc. 

Occupational injur}' is of three kinds 
(1) Professional {Udyami) injuiy caused in follow- 
ing the justified six kinds of professions : — (1) Militai}, 
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(2) writing (3) agriculture (4) trade (5) industry and 
(6) arts 

(2) Houstholii-waik (Grafiaiambhi) mj iiry—c&nsed 
in preparing food, clothes, etc, 'digging wells, 'con- 
structing houses, gardens etc 

(3) Defensive (Vihdht) injuiy — caused in defending 
oneself, one’s, faniilj, ^iroperty, country etc from those 
who attack and tio not give up ttieir evil intention irt 
spite of all other possible tneans It is caused for 
saving oneself from plunderers and thieves, in giving 
punishment to the culprits, in making wars wnth the 
enemies 


Althougn ordinary house-holders cannot give uj 
three kinds of occupational killing, yet they try to be 
saved from it as far as possible They always, deal 
with kind hearts Saints are \o\vful in tollow-ing 
Ahtmsff in full, — it is why they walk after seeing the 
ground, they do not walk at night, th^ do not tread on 
the grass, nor pluck leaves etc. from trees 


(5) Sravakacbara by Amitagati sajs 

sntsrar ^ fifat 


Himsa I , , j. A 

Grihav&sato mvntto dvedhapi trdyate Mm cna o 
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Gn/ut riiscT sevaiia rato mandahasayah praiartitaram- 
bluilt, 

Araaibhajdin sir /ii/nsuf/i scr kitoh lut raksittiin niyatam 

716 

“ Injun lias been said to be of two kinds, occupa* 
tional and non-occupational bj the learned, He, who 
IS homeless, protects himself from both of them A 
house*holder engaged in house*hold duties, although 
having mild {Missions cannot as a rule refrain from occu- 
pational injui} " 

No doubt, intentional killing is due to strong 
passions in comparison to occupational killing where 
the passions are mild A house-holder is obliged to do it 

Flesh-eatwg—A follower of Ahmsa must not eat 
flesh 

16) Purusdrtliastddlnupdya says — 

? far PPT ft I 

nM ilar n \\ n 

?RnP3r ii 

Na wild prana vtghdtan mansasyotpathrtsyate yasmat, 
Mdn^m hhajata^asmat prtKoratya-mvdrrta hmsd 65 
Yadapt ktla bhavoH mdnsam svaya-weva mritasya 
mahisa vrisedihd-dek 

Tah-dpt bhavatt hmsd tadd dnta nigotantrMOfhanM 66 
85 
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Amasvapi pakvdsvapt itpachya-maitasu mdnsapeHsii, 
Sd iatyenofpdda stajjdttndm nigofdndm 67 

" Because it is not possible to produce flesh i\ithout 
killing the vitalities, therefore he, who eats flesh, is 
unavoidabl} liable to do tnjuri 63 

“ Although there is flesh of bullocks and bttflaloes 
etc. d} mg by themselves, jet there is injury by killing 
microlies and germs that originate in that flesh ” 66 

" There is continual coming into existence of 
microbes of the sort of the flesh in the pieces of flesh 
whether thej maj be raw, cooked or being cooked ** 67 

A’o/e. That is the reason whj the flesh in any 
Cii'ie IS bad'smelling. 

Wtite drtnkiiig. The same book says —* 

'sr gftstRf m i 

iwr «RRif f|«T H " 

Rasajdndm cha babundm Jwdndm yonirisyatc madyam, 
Madyam bhajatdm Ufdm htmd sam-jdyate vasyam 63 
" As w me is the nucleus of manj microbes origi'' 
nating in the liquor, therefore there is unavoidable injiiij' 
to these bj one w ho drinks it.” 63 

blot eating at night. The same book saj's. — 


It 

^ gsipr; I 

^*nRpTJ^ii ill H 





Ahimsa 
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Rdtratt bhunjdfidndm yasmndatmdrttd bhavatt htmsd 
Htmsa mratht atasmdt tyaiatavyj RaitnbhukUrapt 129 
Arkalokenavtnd bhmjdnah fariharet katham htmsdm, 
Apt hodJntah pradtpa hhojyajusdmatiksm jattittnam 133 

“ Because there is unavoidable killing when eating 
at night, therefore they who avoid kinm should also give 
up eating at night How can a partaker of food avoid 
injuty to creatures in the absence of sunlight , if lamp is 
'lighted, many tiny creatures will fall in the eatables " 

Note From the statement of the Buddhist scrip- 
tures given in this Chapter it is evident that for the 
sake of following ahtmsa one is required to protect 
both mobile and immobile creatures, to walk after 
seeing the ground, not to trample on grass, and not 
to eat at night. Similarly the Jam senptures also 
declare 

If the Buddhists try to prevent the prevalence 
of flesh-eating, then Buddhism may really shine forth in 
Its true nature, because the words of Lord Goutama 
which teach friendship towards all the creatures cannot 
prove that his preaching approved flesh-eating or that 
He himself would have taken flesh. The learned 
Buddhists should consider this point quite impartially. 





CBA/»rER VI 

Why Jainism and Budd'hism are the same? 

Goutama Boddha left home m his age of t\^ent^' 
nine. He devoted six jiears in practising man} kinds of 
austerities. At his age of thirt) <five he decided his path 
and preached his first sermon at Benares During these 
intervening six years, he followed a conduct resembling 
that of Digamber (naked) Jam Saint also. Lord 
Buddha has himself described it 'Vider-Majjhim 
Ntkaya maM stha ndda auHa tvelfth — In this shtra 
Govtam Buddha in his old age describes the events 
of his life to his disciple Sanputra The pah words 
are 

*r *r *i»*rt*PiT» n ’iBramTi 

51 *1^ *I JRTH SI gt ^^4«I 

^ ansit ” 

3iT5it aiynftnsPi 

tjfitnn gfT ^«res 
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3r?5 3133^ 

^ ^ » i q q (|dt ms mfir 
^im 3n n ^#I^ . ’* 

mm. 

smh 5t ^ aim gsftf^ n 

“ Aclielko homt^ hathapalekhano n&bhihatam m 
tiddisa kafam nammaiitauam sddtydm , so nd kutnb'hi 
mukhd pattganhdmt m Kaloptmukhd pattganhdm, na 
elahamantarain na dandamantaram m mttsala Manta-> 
nr/ft, na dvtnnam bhunjamiAdn-tm na gabhhanujd na 
pdya mdnaya na ptifusantaiagataya, na sanktihsu, tia 
yatha sa upttlnto hoti, na yath makkJnkd sanda sdnda 
ch'tnni na machchham na mdnsain na stwam na merayam 
na thu’iodakam piv fim, so ek igdnko vdJiomt eka loptka 
'^idgdnbo hotiH dvdlopikd sattd gdrtko v r homi satin 
lopiio, — ekd ham pa dhdram dhartmx, dvthikam pa 
dbdram dbdrenn, — sattdhmampx dhdram dhdrem — iti 
eyampam additamdakam pt panydya bhatta bhojanami- 
yogam anuyatto vthoratm, Kessa massu lockako vi 
honn Kesa massu fochattdnuyogam anti yufto yova uda 
Vindumh pi me dayd pachchapaithtta hote — mdham 
khuddake pane vtsama gate sanghdtam dpddessantt 

Gdtha 

So tatto so sino eko bhmsanahe xwie nttggo na cha 
aggm dsino e8tr»ff;^sfrfo muntfi 
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I went without dothes . I licked my food from 
my hands I did not eat food brought in, nor that 
prepared on my account, nor I accepted invitations 
for It I took no alms from pot or dish I took no 
food within a threshold, or through window -bar or 
within the pounding place, nor from two people eating 
together — nor from a pregnant woman, nor from a 
^^oman suckling a chdd, nor from one in intercourse, 
nor from food collected here and there, nor food where 
a dog stood by, nor from place where flies were 
sw'arming, nor fish, nor flesh, nor drink fermented, nor 
dnnk distilled, nor jet sour gruel did I drink. I ate 
from just one house, and just one morsel from that, 
or else I ate from two houses only and just two morsels 
thence or I ate from seven houses onlj» and just one 
morsel from each house I took food only once a day 
or once in two daj'S — or once in seven daj'S, even to 
intervals of half a month I plucked out hair and 
beard and kept thepractice op , even to a drop of water 
was charity established in me , thus — " may I not be 
guilty of violence in harming tiny living beings (therein) 
scorched, frozen and alone in fearsome forest, dwelling 
naked, no fire to warm bent on the meditation is the 
sage” 

Note Whatever practical conduct of a sage is 
described above agrees with no other but the conduct of 
naked (Digambar) Jam Saints Among the Digambar 
Jams there is an old Prakrit work on conduct of saints 
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called M&lachara b)* Battakera ; it describes the similar 
practices E\en no\v>a'da}s also Dtgambara Jain Saints 
follow the same rules. Below I quote some \erses in 
support of the abo\'e practices from this authoritatne 
book Mtilaclidra sa.}S'—‘^ 

a ra req i ii ^ ti 
gfqgpir i 

vim II ^ II 

Panchaya iiiahanaya im samtdi o pancha Jimtanddi 
tthd, 

Pancha vindiya mho ebhapptya-avdmya locho 2 
Achchelaia tnanhdmm hhidu sayam madanta ghasanam 
cheve 

Thtdi bhoyantya \dtaHmti mAlagana at fbavisadu 3 

A saint should follow the following twenti' eight 
KKd-dtihes — 

S Great Vow s of non-injuiA', truth, not taking w hat 
is not given, chutit}- and non-possession 
5 Careful dealing in wralking, speaking, eating- 
handling things and excretions. 

5 Control of five senses. 

6 Dail} important duties of repentance, renunci^ 

ation, equanimity, prayer, obedience and 
abandoning bodily attachment. 

1 plucking hair by hands 
1 not having any clothes. 
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1 not to bathe. 

1 sleep on ground 

1 not to rub teeth 

2 to eat standing 

1 to eat onl} once a da} 

28 

Ijicha — hattena mattaha kesa masritmm apana- 
yanam, i e., to pluck the hair of the head and beard by 
hands. This practice fs speciall) observed by the Jam 
monks. It was followed bj Goutani Buddha also 
Buddha remained achelaka 
M^achdra says about it — 

(ilHffai ii 11 

Vatthd Jim vahke mya ahavd pattdind a^saimaratiam 

Stbbhasatia mggantham achchelakkamJogadtpajjamJO 
“ Not to cover the body with clothes, skin, bark or 
leaves etc., not to wear ornaments, not to have attach- 
ment IS the duty of achelaka It is worshipful m the 
world ” 

The same book also describes eating from ones 
hands in standing posture. 

fluff II II 

Anjah pudem thchchd'kudddt wcajjanem sampdyam 
Pad* svdde bhiimtUye asanam thtdi bJtojanam ndma 34 
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“ Leaving support of any wall etc , standing and 
keeping feet on parallel lines on pure ground to eat with 
hands is food in standing position ” 

A saint does not eat food speaally prepared for 
saints as said in the same book — 

liU-NS-yi 

Jdvadtyam uddeso pd sandatti ya have samtiddeso 
Samanothya ddesomgganthotttya have samddeso 77.7/d 
“ Whatever food is prepared for an} saint, sramana 
or mrgrantha is uddista It should not be eaten by 
a Jam saint ” 

So It IS said in the third verse of the 6th Chapter. 
Goutam Buddha also did not take such food w'hen 
he wras a naked saint 

A Saint takes food from not more than seven houses 
ds said therein • — ” 

II || 

Ujju hm Mam sattehm va gharektm jadt dgaditm du 
dcfmnam 

Parade tdtelan bhave tawioandam andchtnnam 2016 

“The food brought from three or seven homes 
in one Ime is eatable, but not brought from more 
homes.” 
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Goutama Buddha did not eat food from more than 
seven houses, uhen he uas a naked saint 

Goutam Buddha did not eat food served bv a 
pregnant woman as enjoined in MiVacIidrd. 

arRriif 

^ ^«Tr 3*5^ «fiRc«rr 11 11 

Ait bdla ati budrlhd ghdsatti gabbhim su ya andhahya 
Autaridd va ntsantta uchekattka ahava nichatthd SOjd 

“(Saints do not take food from) a child'uoman, 
ver} old woman, a woman when eating, a pregnant 
woman, a blind woman, woman sitting in back of a 
w'all, sitting high, or sitting vei}' low,” 

Nate. Goutam Buddha did not take food given 
through w mdow 'bars. 

He did not accept dirty sour gruel or fh«<todka. 
w hich IS prohibited in MiUdchdra 

1 

apnir grsT ^i ’ il 

Vila tandida tmnadaya-chanadaya tusodayatn avid- 
dhattham 

Annam tahdvtham vd apartmdam item gtnhtjjo 54 
“ Washing water of Tttas, rice, grams and husks 
and hot water which is not altered in colour etc., should 
not be taken " 

Goutama did not take food from a woman suckling 
a child, as is prohibited in Mdldchdra ' 
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JTSpir I 

f^rs3%T gor ^ 5rf^ ^ n 

Levana ntajjana Kammant ptyamdnam ddriyainclia 
ntkha vtya 

Evam vtha cUyj puna danam jadi dtntt djyagddoso 

5216 

“ It IS wrong on the part of a donor, if an> woman 
serves food while smearing the ground, bathing, suckling 
a child and lea\ing it ” 

About taking food from the hands it is said in 
Muldchdra Anagara bhavana chapter, 

sraoi ^ ^ tiTor ^ gr 

g?»r ^ II II 

Asanamjadt vd panam khajjam bhojam challijjapejjam 
va 

Padt Uht una suddham bhtmjanit pint pallesuh. 54 
*' The saints eat from the hollow of their hands the 
pure food eatable, drinkable, testable, lickablc etc, after 
properly seeing it ’ 

Thus the Jain scriptures pro\e that the conduct 
followed b} Goutama Buddha while he was a naked 
monk was nothing but the conduct of a naked Jam 
Saint 

From the Pali senptures of the 1st centuij A D. at 
Ce\lon It IS e\ident that Goutama Buddha in his 
35th }ear I e , 6 jears after be left his home preached 
his sermon on the middle path 
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Baddha Charya Page 23 (referring to Sarajutta 
Nik&ya 55 2,1 and Vina)ia Mah&vagga) sa 5 s — 

“ I heard thus ” once the E\alted One was walking 
in the forest Risipattana of Benares There he ad- 
dressed Pancha Virgtya monks thus — * 0 monks, 
the saints should not sen^e these two extremes : — First 
IS this to be addicted to sense enjov ments, a path served 
by savages and fit for the low and vulgar village people 
and full of misuses the second is this .—to gne pain to 
body, fall of misuses, seri’ed by non-leamed and nuser- 
able monks, leaving these two extremes Tathagata has 
searched after the middle path, which gives right Mew 
and produces Knowledge. It is for peace, discnmi- 
nation, full knowledge and Ninana That middle path 
IS the eight-fold path of liberation, right view etc 


This was the first sermon of the Buddha It shows 
that nakedness and all other sufferings along with it 
were either considered b% him to he difficult or unneces* 
sarj' and therefore He proclaimed a path which wa.*! 
neither difficult nor easj* He, who is not a follower 
of the Nirgrantha, may say that Goutama Buddha, 
thinking the conduct of nakedness to be difficult and 
unnecessai}*, ordered bis monks to put on necessarj' 
dothes; wrhile a follower of the Nirgrantha cult, who 
has belief that the natural condition oi the bod) 


necessary for a saint for the success of Self concen- 
tration It is w’h) Lord hlahaMra and His predeces- 
sors followed it. It IS a help m austerities No 
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difficult} \\j11 be felt by one who has practised it. 
Natural bliss can be enjoyed onlj bj deep self-absorp* 
tion. Goutama found it difficult for him and he thought 
it better to adopt the middle path of Sravakas or 
tajmen. The rules of conduct which are applicable 
to the firahmachan sra\’akas were followed him 
and preached to others. 

According to the Digambar Jam scriptures, a 
Brahmachan Sravaka of the 7 th stage can have two or 
three or necessarj* clothes, can dine where he is invited, 
can sleep on simple cots etc This sort of conduct was 
adopted and preached by Goutam Buddha I saw this 
sort of practical conduct among the Buddhist monks 
of Ceylon. According to Digambar Jam scriptures the 
middle path has eleven stages One who is on the last 
stage has a loin cloth onlj on the body A layman m 
llth stage while keeping one short cloth and one loin 
cloth IS called a Ksullaha and one who has only one 
loin cloth 15 called an atlaka, Thej do not accept invi* 
tations, but go out for alms like the saints. Leaving 
this controversial point whether Goutama found Ae 
conduct of nakedness unnecessary' or difficult, it is 
proved from the Pah books that He preached to monks 
to have necessary clothings and this conduct very aptly 
agrees with that of the Swetambar Jam Saints of India, 
who also maintam that there is no necessity for putting 
aside all the clothes for a monk in his efforts for ntmtna. 
Perhaps this might have been the idea of Goutam also 



286 


Jainism and Buddhism 


m adopting the easy mode. Buddhist monks take food 
once a day, before twelve noon, do not eat at night nor 
at improper time, nor break bows of trees and stay at 
one place in rainy season All these rules of conduct are 
the same as those of a Jam Saint. 

The internal philosophy of self is the same in 
Jainism and Buddhism as has been described in the 
previous chapters, only the external conduct of the 
Buddhists does not agree with that of the Digambar 
Jain Saints while it agrees mostly with that of Svetambar 
Jain saints. As the Svetambar saints keep pots to collect 
alms, SO the Buddhist monks do Th^ eat by alms as 
well as by invitations, while the Svetambar saints do not 
accept invitations Their accepting invitations agrees 
with that of the Digambar Jam Brahmachari sravaks of 
7th degree. While Buddhist monks use vehicles and 
trains for journey like the Digambar Jam Brahmacharis, 
the Svetambar Jam monks do not use any vehicle, but 
walk on foot. 

As regards the mode of concentration, there does 
not seem to be any difference between the Jam and 
Buddhist saints 

Idol Worship Among the Jains and 
THE Buddhists. 

The idols of Buddha resemble the Jam images as 
rerards the contemplative mode While Digambaxa 
Jam images are quite naked in standing Kdyotsarga or 
sittmg Padmdsam or half padmasana and the Sve- 
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tambar ones are in the same position, but ^Mth the sign 
of a loin doth, the Buddha images have generally two 
dothes one under the waist and another upon the 
shoulders. The position is the same standing or sitting , 
some images have their hands like the Jain ones, some 
have one hand on the lap and one on the breast, or one 
or both the hands on legs, or in standing posture one 
hand lying down and one hand raised as if m preaching. 
Buddha images are constructed m lying posture also 
in the condition of Goutama Buddha in his last moments 
just before attaining nirv&na, which is a special 
feature with them I had occasion to see Buddha images 
and temples at Ellora, Ajanta, Sanchi, Benares, Nasik, 
Bomba), Taxila etc., in India and in some places in 
Ceylon In India I found almost all the Buddhl5^ 
images made of stone, while those found in Ceylon 
are made of stone and also of a particular kind of 
nicecla). Clav images are constructed very nicely and 
with different colours of the bodily limbs. Such beauti- 
ful images are not seen in India. Here their images 
made of stone are generally of one colour like those 
of Jam images. 

The Buddhist images seen by me at Kandy, Anura* 
dhapura, Dambal, Kelani)a and Colombo at Ceylon are 
ver}’ meditative and attractive. They are placed on 
high plat-forms in the same way as in Jain temples 
I saw in Ce)lon the Buddhists worshipping their images 
just like the Jams worship their images The) make 
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obeisance, bow and pray like the Jains and nse generally 
flow'ers for worship and bum incense and light candles. 
Everything is put in front of the unages nothing is put 
over them. Among some Digambar Jams and mostly 
among the Svetambar Jams, the mode of worship has 
considerably changed They put flower etc., o\erthe 
images and some cover them with flowers altogether. 
The Svetambar Jams even decorate their images with 
ornaments etc. There is no such decoration for the 
Buddhist images They keep them very clean. Among 
the Digambar Jains of Northern India called the Tera 
Panihts — ^the images are kept more clean ; thej do not 
put flowers etc., over them. The expression of unattach- 
ment IS thereby properly kept. 1 attended in Ceylon 
two great Buddhist fairs, one on the birth-day of Buddha 
or Vataakha stidi 14, and the other on Jelha Sudt 14, 
commemorating the day of the landing in Cej'lon of 
Asoka’s son Mibinda I saw thousands of men and 
women bare-footed paying hearty homage to their 
images hke the Jams There w'as simpliaty in thft 
wromen, who w'ere seen gomg on pilgrimage with pure 
flowers etc. If any one asked them where they were 
going, they would answ'er that they were going for 
Vand^tw or paying homa^. As it is customary for the 
Jams to bath their images daily, this custom was not 
found prevalent among the Buddhists In many places, 
they put glasses before the images, to prevent dust. 

I did not see undeanhness, or wetness m their shnnes 
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Each Soul is Responsible for its 
Advancement 

The Jains and the Buddhists both believe that no 
God can give us pleasure or pain, or get os liberation 
One can be liberated by one’s oun efforts. 

“ The Doctnae of the Buddha" by Gnmm Page 29 
“ Liberation from suffering cannot be realized through 
any kind of grace especially not by the help of some 
personal God, but exclusively by our own strength and 
by personal action ” 

Just as the Jams worship the images of the wor* 
shipful Arhats and the perfect Siddhas or their medita* 
tive images for the sake of pundcation of their thoughts, 
so the Buddhists have the similar practice of the worship 
of Buddhas and their images. 

The Jama Scnptur^ Say — 

7. 'Samddht Sataka. 

Nayatydtmdnamdtmiva Jantna nirvdna meva vd 
Oururt^m^manastasmdnndnyoai paramdrthatah 7S 

** The self can lead itself to the wandering or to the 
Nirvdna, therefore the self is the teacher of the self, 
there is no other from the real point of view." 

2. Purua&rtha Stddhtupaya. 

^ I 

87 
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Sana wvartotHrnam yadd sa chatfanya machala 
mdpnoU 

Bhavati tadd kritakntyah samyak purasdrtha wtWfti 
mdpannah 

“ When he, after crossing over all the impure con- 
ditions, attains the steadfast self-reali/ation , then he 
becomes content after having succeeded in the light 
efforts for mnana ’’ 

3. Svayambhu Statra — 

?r«irPt ^ S*ng ^rtr ii ^vs ii 

Na pujdyarthastvayi vttarage m ntndayd noth vtodni 
baire, 

Tathdpt te ptinya gum smnttnah pimttu cktttam dun- 
tanja nebhyah 57 

“ 0 non-attached Lord, you have no regard for 
your lYorship,, O Lord devoid of enmit)*, neither you 
have any concern with j'our censure ; still when we 
remember your pure qualities, our minds become free 
from the dirt of sms 

All the compounds, molecules and created things 
are destructible — 

The Jains and the Buddhists both believe that the 
compound or created -things or worldly conditions art 
destructible and fleeting. 

“ The Doctrine of the Buddha " by Grimm 
Page 59 — ^Impermanent are all the compound of 
existence. Painful are all the compound of existence 
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(Theravad Gatha) 277-278 Budda Charya Page 541 
Maha pari*nibban-sutta S. N. 2 3 (16). 

The last words of Goutam Buddha were : — 

“ Well I monks, I speak to you, all the created 
things have the qature of decay; perform (life-object) 
carefully. These are the last words of the Thathflgata.” 
Buddha Chatya P. 518 Chanda Sutta (S.N 45-2>3). 
On hearing of the d^th of Sanputra, Goutam 
Buddha says : — “ Anand < That which is created is all to 
be destroyed It is impossible to check its destruction. 
Thiefote, 0 Anand, make itself an island, make itself 
a refuge, walk, having no other shelter.” 

The Jam scriptures say the same thing *— 
Jndndmava says • — 

Vastu jdtamdam mudha pratt-ksana vmaivaram, 
Jdnanapt na jdndst graha ho-ya nuautusadhah 7 412 

“ 0 Ignorant, all the objects are decajnng every 
moment, knowing this, why do not you understand 
Have you been caught hold of by a ghost, for which 
there is no remedy.” 

11 II 

Manojm wayaA;sdrdhittn sanyogdhavapnasantubhdh 
Kaand deoa Ksayam Ydnti hcmchanoddhuta buddht^h 

4512 
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“ Association with agr^ble objects is like s^ing a 
dream , the}, cheating the intellect, soon disappear ” 

*r#^: II II 

Ghana mdla nukdrint kuldm cha batam cha 

Rajydlanhara vUtam kirUtant maharsibhtli 47/2 

“ Faipilies, poners, kingdom, ornaments, and pro* 
petty are fleeting like the group of clouds So have the 
:great sages said. 

^ ^ g fW r fiR w. II II 

Ye chdtra JagoH madhye paddrthd^schetane tardh 
Te te mumblnruddht^dh prati ksana vtnasvardh 46(2 

“ Whatever consaous and unconscious objects are 
seen in this universe, ate fleeting every moment The 
saints have said so.” 

iPR ^ im 

^ ^ I 

glfiPF gw# ^ II w 

Gagana nagara tulyum sangamam Vallabhdndm 
Julada patala iulyam yauvanam va dhanam to , 

Sujana suta iarirddtni wdyvchchaldnt 

Ksatukd miii satnastom viddJn eansdravnttam 47(2 

*' Association with the dear ones is like a citj in the 
sky, jouth and riches are like a group of clouds; 



Wh\ Jainism and Bi.i>i>hism aruthi’ samh’ 293 


Relatives, sons and Indies etc arc like lightnini? 
Know all the world!} phenomena to be transiton ’ 

The Universe is without bcginmno and nsn 

The Jains and Buddhists both agree that thi« 
universe is without beginning and end and that no 
personal God is its creator. Vide “ The DocfHnc of 
the Buddha ” b} Gnmm Page 90 ** Without licgin* 

ning or end, }e monks, is this round of rc-birth 
(sansara). There cannot be discerned a first beginning 
of beings, who, sunk in Ignorance and bound by thir«t 
ceaseless!} transmigrating again and again run to a niw 
birth Fnc, in number, Sarlputra, arc the fates that 
ma} befall after death . namel), the passage into hell* 
world, the animal kingdom, the realm r>r Prela, the 
world of men and the abodes of Gods " 

Page 94. '* Among these fi\c fates ullimattK onh 
the last one, the abode in hcaicn-world, could l>c 
desirable. But according to the Buddha, this one i< 
just as much subject to the great law of tmncmigmtion, 
as the abode in the four other onts ” 

Page 96 *' Running down from birth to diith, 

from death to birth, }ou ha\c shed on this long n*>\ 
truh more tears than water is contained within the four 
great oceans ’’ 

Page 106 How can human insight I>!.ir tl 
thought of a god who ought to l»e the sum of mfiniSi. 
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gocxiness, wisdom jand power, cieatiog beings whom he 
knows to be condemned in an over-wbelming majonty 
to eternal damnation to heQ. What would we think of a 
father who would send his diild into the world, know- 
ing for certain that it would kter on commit " volunta- 
rily” a crime that would be punished with life-long 
unprisonment. Is it conceivable that the same Gqd 
who orders men to overlook and to forgive every offence, 
acts himself in quite a different manner, inflicting eternal 
punishment even after death.” 

Note. The Jam scriptures also teach the same 
thing that this universe is eternal and no God is the 
creator of it. 

Jndndrnam says . — 

trorfit ^ ’ 

Anddi nidhanah so yam svayam siddho pya naivarah 
Aniivaropi jivSdipaddrtbatk samhhrito bhnsam 41 J1 

**This universe is without beginning and end, 
itself existing, eternal, without being created by God, 
and full of substances, soul, etc ” 

TOTO M HI « 

ycdrade jantaoah sores nfytdgaiisusansthifSh 
fjtpadyante vipadyante, karmapdsa vasomgatdh djll 
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“ Here the beings evisting in different conditions'of 
eMStence take birth and die under the influence of 
karmic nets. ’ 

Afote The Jain scriptures speak of four conditions 
of existence nameh hell, sub*hunian, human and celes* 
tial Preta or Ghost, etc counted as fifth fate in Bud- 
dhism IS included in the celestials The Ghosts etc 
ha\e abode m the under-neath part of the universe, 
while the heavenU celestials live in the upper part, bn 
there is no real difference if the Pretax are counted as 
separate 

Mkldchkra say's 

^ a ror i^f& T ftu i i ft r cqq i^ i 

Lo6 akiUimo khalu andi mhdno sahdva ntppanno, 
JitdJtvehm bkudo mchcho tdla rukke santhdno 122(8 

“ This universe IS venl} uncreated, without begin- 
ning or end, enlisting by nature, eternal, having figure 
like a palm tree and is full of souls and non-souls.’' 




Tatthanu havanhjtvd sakamma mwattiyam saham 
dttkkHam 

Jammana marana punahbhava mananta bhavasdyare 
bhtme 25{8. 
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“ There the beings experience pleasure, pain, birth, 
death, re>birth owing to the results of their own karmas 
in this fearful and endless world-ocean.” 

The Philosophy of Syadvada or 
MANY-SIDED-NESS. 

In the old Pali scriptures the doctrine of Syadv&da 
IS found m many statements, just as it is existing in the 
Jam scriptures One substance has many controversial 
natures which are viewed and stated from different 
points of view. It is for that reason that a substance is 
called Aitekdnta or having many natures at a time, juat 
as a young man has mauy rdations at one time He is 
son with reference to his father, he is father with 
reference to his son, he is uncle with reference to his 
nephew, he is nephew with reference to his uncle 
Thus a man can have many relations from different 
aspects at one and the same time But they cannot be 
described one word at one and the same time 
When one relation will be described, others cannot 
be described although they are present there. In order 
to state a fact in its correct stand-point, the doctrine 
of Syadvada is meant. Sydt means, " from some stand- 
point," V4da means " to state,” thus Syadvada means, 

‘ to say a thing from some stand-point.’ 

Let us give an example. A man dies and is bom as 
a horse Now the being in the horse is the same as was 
m the man as well as not the same as it was m the man. 
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Both statements are controversial, but they are correct 
from both the different stand*points. If we look to the 
real being, then the same being which i\as in human 
condition has now its existence as a horse, but if \ie 
look with reference to change of condition, we must say 
that the condition of horse » quite separate from that of 
man Thus we may say that from some points of view 
they are the same, but from another point of view they 
are not the same. Both the statements are correct. 

Buddhistic literature states the thing in the same 

way. 

“ The. Doctnne of the Buddha” by George Gnmm. 

P. 704 “There a reasonable man reflects thus; 
if some of th^ dear ledoses ’and Brahmans teach 
personal continuance I cannot see it, and if other dear 
recluses and Brahmans teach there is no personal 
duration, neither do I perceive this. But if, without 
having seen or perceived it, I now deade in favour of 
one of these doctrines and say: — This one is only true 
and the other teaching is foohsb ; then this would not 
be well done For we may easily trust to some thing 
that is hollow and empty and wrong, and we may fail to 
trust to some thing that is ngfat and true and real. And 
thus who seeks for truth, if be is a reasonable man, will 
not draw readily the one-sided conclusion : ‘ only this 
opinion is true, and the other opinion is foolish ’, but to 
gam insight into these statements, it is of importance to 
to regard their content (M. N. 1. P. 420 II. P. 270). 

88 
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The Jain Saint Kunda Kunda Acharya saj? in 
Panchastikaya the same thing. 

tir m sTwit ii n 

Ha^satthanena nattho dehi devo hatedi tdaro va. 
Ubhayatta jiva hhdvo na vassadt na jayade amio 17 
"This being is destrojed with reference to human 
condition, and is bom a celestial or another, but in both 
the existences, the soul-substance is the same, it is 
neither destroj-ed nor newl 3 ' bom.” 

Thus from the point of change of condition thej'are 
different; but from the point of the real being, the mre 
the same. 

Saints Calmly Endure Sufferikos. 

As the Jain Saints are required to endure twentj* 
two sufferings calmly, so the Buddhist literature also 
speaks on the point for the Buddhist monks 

“ The Dodrtm of the Buddha " by George Gnmm. 
Page 325. This is a monk who bears cold and 
heat, hunger and thirst, wrind and rain, mosquitoes, 
wasps, vexing crawling beings, malicious and spiteful 
words, painful feelings of the body stnking him, liolcnt 
cutting, piercing, disagreeable, tedious, life endangenng, 
he patiently endures. He is entirely free from gr^« 
hate and ddnsion, dis-joined from rais-conduct, sacrifiK 
and gifts, sen-ice and greetings, he desenes as the 
holiest state in the world. 
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“Those who cause me pain and those who cause me 
pleasure, towards all of them I behave in the same way, 
affection and bate I know not, in joj and sorrow, 
I remain unmoved, in honour and dishonour, eveiy- 
w'bere I am the same This is the perfection of mj 
equanimity.” (Charuj&pitaka III 15) 

The Jain saint is required to endure twenty-two 
sufferings as is said in Tattadrtha stttra : — 

q?!hT5r: II II 

swT«Rr?:S*Trf5lii VMI 

Mdfgd chyavana uirjardrtham pan sodkvydh pan 
sa hdh ^{9 

Ksyui pipdsd sttosna dania masaka ndgnyaratistri- 
charya lUsadyd sayyd krosa vddhaydcimalabha roga 
triua aparsa mala satkara puraskara prajna jndnd- 
darsandnt 9(9 

“ With a view not to faU from the Path of liberation 
and to shed off karmas w'hat one patientli endures are 
pansahas They are twen^'-two and are as follow : — 
(1) Hunger (2) thirst (3) cold 14} heat (5) mosquitoes 
etc, (6) nakedness (7) dissatisfaction (8) woman 
(9) walking (10) sitting (11) sleeping (12) malicious 
words (13) beating (14) begging (15) not gaining, 
(16) disease (17) touch with thorn} shrubs (18) dirt 
(19) honour dishonour (20) knowledge (21) ignorance 
(22) disbelief 
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The Jain Saints are required to observe equanimit) . 
Sara Samttchchaya says — 

^ ^ imifi H ^o\ 11 
ImR^ RrraC ^<l444R!g4)4( I 
fR*^ vs ^ ^ sroJiftsw II \o\ n 
<Mr fe ^ ggr ^^i»iuwi »r d i i 

^ awft ^ ^ *iW iq R l ^ i I 

csmi^ ^ ^ Si8i)H<i^^«n n vv> ii 

g=g i T «t^«IW^^ »iT I 

RR«N<« n Wf^q r gg n " 

tmor «|r ^ «r ^8^: i 

Nin^astuh saman dhtram sartrepi cha msprahain, 
Jitendrtyam jttakfodham jtta Jobba-mahd bhatam 203 
Rdgadvesa vinir miktam stddhi sangatita notsnkavi, 
JndndbbySsaratam nittyum mUtyamcha prasawe 
sthitam 

Evaiit vidham bt yo dristva svagrabangana magatam 
Mdtsaryam kuntte mobat b^y^tasya na mdyate 207 
Samah satrau.> cha tmtru cha samo mdndpa mdnayoh, 
LdbbMabhe samo luttyam hsfba kdncbana yostafbd, 220 
Samyalda bbdvand suddbam jndna-sevd pardyanam, 
Chdntrd charand sakta makstna sukha kankstnayi 221 
Idrasam sramanatn drastvayo na manyet a dustadhtb 
Nra janmantsphalamsdram sambara-yafi sarvatbd222 
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“One uho is unmoved by censure and praise, 
patient, unattached even to his body, has control over 
senses, has conquered anger and has vanquished the 
great warrior greed, devoid of affection, and hatred, 
anxious of getting p^^rfection, always engaged in pursuit 
of knowledge, for iver stead^fast in passionlessness — 
such (a saint) comes to the court‘yard of his home, 
seeing him, he who has malice through delusion is 
devoid of conduct. One who equally treats enemy and 
friend, is unmoved by honour and dishonour, always the 
same in gam or loss, equally sees a cla 3 ^plece and gold, 
has pure meditation of nght behef, engaged m service of 
Knowledge, well disposed to pursuit of conduct, and 
anxious of having ecemal bliss — such a saint — ^be who 
seemg him does not honour him has a wicked consaence. 
He totally destroys his useful human birth, making it 
unprofitable “ 

Laymen cannot get Nirvana. 

As long as home life is not abandoned, and saint 
life IS not adopted, in order to have ptire self concen* 
tration, so long one cannot have ffitvdna, cannot end 
the miseries of the world. This fact is emphasized in 
the Digambar Jain Scriptures and also in the Buddhist- 
literature. 

" TheJDoctrine of the Buddha ” by George Gnmm 

Page 399. “ There is no house-holder whatever, 0 
Vachha, who, not having left off house-hold ties, upon 
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the dissolution of the body, makes an end of suffering.” 
(M. I. P. 483). 

Page 416. “ Cramped and confined is house-hold 
life, a den of dirt. But the homeless life is as the open 
air of heaven. It is hard to live the holy life in all its 
perfection and purity while bound to home Let me go 
forth to homelessness.” <M. I., P 267) 

The Jain book Jndndmava says — 

sisun^ i 

9|fr SIRPT II ^ II 

ST tifefiw qg JR: I 
«RI^ HVVfm II lo-\{|| 

Na pratndda jayam hartum dhtdha im rapt pdryate, 
Mahd vyasatia satnktme grahavdeett mndUe 9 

Sakyate na va» kartum grahthkischapalatn tnanah 
AtaicJUta prasdntyartham 8adbJm4yaktd grahe sthiHh 

1014 

“ Even the wise men cannot conquer the passions 
in house-hold life which is censurable and is full of 
many calamities. This wavering mind cannot be con- 
trolled the house-holdem, therefore the home life has 
been abandoned the gentlemen for bnngmg peace to 
to the mind.” 

Saints should Meditate in Solitary 
Places 

” The Doctrine of the Buddha " by George Gnmm. 
P(^ 350. "Whoso once has experienced this 
within himself, is lost to the turmoil of the world, 
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e\en if he again awakes to it “ His mind inclines to 
solitude, bends towards solitude, sinks itself in solitude, 
to him this IS highest blessedness *' (M. L P. 306) 

Sacred Books of the East. Vol X 
Dhammapada Ch. XXI. 

Page 305, “ He alone, who, without ceasing, prac* 
tises the dut}* of sitting alone, sleeping alone, he subdues 
himself, \nth rejoice in the destruction of all desites 
alone, as if living in a forest.” 

The Jain Scriptures also Describe the 

BEAUTY OF SOLITARINESS. 

II \\ 11 

Abhavachclntta vtksepaekSnfe tattva sansthtHh, 
^hyasjfedahhtyagen yogi ttMvam ntjdtmanah 

" A meditating saint should practise contemplation 
of one's own self being steadfast in the true principle 
Mith eifoits in a solitaiy place where the mind may not 
be disturbed 

Jndnarnava says 

Rdgddt bdgurajdlam nikntya chinfya vikratnah, 

Sthdna mdsrayate dhanyo vtvtktam dhyema &ddhae 2127 
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“A qualified saint having unthinkable valour, 
throwing away the net-work of attachment etc. takes 
shelter in a solitary place for success in self-concentra- 
tion.” 

Those who want to arrive at Truth should study 
the old literature of Jainism and Buddhism. I believe 
they will have to conclude that the philosophy 
of both the systems is one and the same. One who 
vishes freedom from miseries must follow the 
eight-fold path of Buddhism or the three-fold path of 
Jamism. The teadung of both is to be dependent on 
one’s own self, and to practise self-concentration wth 
firm behef and knowledge in order to gain Liberation or 
Hirvftna. 

The Jains and the Buddhists should mutually 
understand eadx other’s literature and be friendly know- 
ing t hat their philosophies have emanated from one 
COMMON SOURCE. 




